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In the name of God, Most Gracious, Ever Merciful 
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God will save the righteous and bestow success on them; no evil will afflict 
them, nor will they grieve. — Qur'an 39:61 
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Worship your Lord [by performing devotional acts] until death overtakes 
you. — Qur'an 15:99 
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PREFACE 


Islam is an all inclusive religion in the sense that it is guidance for 
mankind in all aspects of his life. This all inclusive guidance is ab- 
solute in as much as it is valid in all places and in all times until 
Doomsday. The Arabic term shumul is usually used to mean the all 
inclusive nature of Islam. It has, however, not been used in the 
Qu'ran; what is employed in the Qur'an is the phrase kull shay’', 
meaning everything, i.e. the core principles of knowledge of every 
problem of human life. The Qu’ran contains such principles in order 
to assist man in the conduct of his life at both the theoretical and 
practical levels. The life and teachings of the prophet of Islam (may 
peace be upon him!), as recorded in the standard works of his 
biography as well as in the six canonical works on Tradition 
(hadith), clearly demonstrate how comprehensive a religion Islam is. 
Western orientalists had, for a long time, held a distorted view on 
the nature and scope of the religion of Islam; recently, however, 
their mistake is corrected to a certain degree so that many of them 
have now come to hold that Islam is a complete code of life. 

The all inclusive teachings of Islam aim at preparing man for his 
well-being or happiness in the world to come, A fundamental belief 
of Islam is that a man’s life in this world continues eternally after his 
death, and that the final goal of this life is well-being or happiness in 
his life after death. This is also a central teaching of all other reveal- 
ed religions in their original form, i.e. the form in which they were 
revealed. Well-being or happiness in the world to come consists in 
absence of misery and presence of enjoyment in their different forms 
at different stages of the life after death. This is the meaning of 
man’s salvation (najat) in the Qur'an and Tradition. The aim of this 
Study is first to present this doctrine of salvation and then to give a 
detailed account of Islamic devotional acts (‘ibadat) as a means to it. 
This study does not seriousiy consider the theories of salvation for- 
mulated by different classes of Muslim intellectuals, such as the 
jurists, theologians, philosophers, and siifis; it occasionally refers to 
these theories only in passing. It confines itself to the Qur’anic 

*Qur’an 12:111, 17:12. 
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theory on the ground that this theory is the root or basis of all other 
theories, although some of them, e.g. philosophic and Mu'tazilite 
theories, mark sharp deviations from it on certain crucial points. 

A central teaching of the Qur'an and Tradition is that the means 

to salvation are faith (iman) and action (‘amal). The term action, 
though very comprehensive in Islam, means, in the context of salva- 
tion, two things: just behaviour towards other people and devotional 
acts prescribed by Islam which are of two kinds, namely, obligatory 
and supererogatory. Just and unjust behaviour of a man has not 
been treated in detail in the present study, for their detailed treat- 
ment may by itself form the subject matter of an independent work, 
The present study concerns only the devotional acts from the stand- 
point of salvation; it aims at giving a very comprehensive and 
systematic treatment of the methods of performance of all obligatory 
and supererogatory devotions in the perfect manner so that they may 
serve as a means to salvation. In addition, it mentions, though only 
occasionally, the consequences of individual acts of devotion in this 
world as well as in the world to come. Neither the psychology of 
devotional acts nor their philosophy nor their sociology has been 
dealt with in this study although these have some concern with 
salvation; this is because the psychology, philosophy and sociology 
of Islamic devotions are so rich in content that taken together they 
can be treated in a separate work. Of the two means to salvation 
faith is more fundamental than action; it is presupposed by action; it 
is, therefore, considered necessary to give an outline of Islamic faith 
in a section of the book. 

The material for this study has been derived entirely from the 
original, Islamic sources written in the Arabic language. The first 
chapter dealing with the doctrine of salvation is based on the Qur'an 
and Tradition interpreted in keeping with the opinion of Ahl as- 
Sunna wa I-Jama‘a who form the main body of Muslims. The text of 
chapters 2-6 may be considered something like the reproduction of a 
well known work on the Hanafi school (madhhab) of Islamic 
jurisprudence, Nir al-Idah wa Najat al-Qulub,? by the Egyptian 
scholar ash-Shurunbalali. This book is a collection of the most cor- 
rect methods of obligatory devotional acts scattered throughout 
many important, lengthy works on the Hanafi school of 
jurisprudence — a collection made for the convenience of readers in- 
terested in Islamic devotions.’ It has long been used as a text book 

*Hasan ibn ‘Ammar ash-Shurunbalali, Nur al-idah wa Najat al-Qulib, Egypt, 
1965. 

“Ubid., p. 3. 
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in the University of al-Azhar as well as in the religious institutions of 
India, Bangladesh, Pakistan and many other countries where the 
Hanafi school of jurisprudence is followed almost exclusively. Since 
a great part of material for chapters 2-6 is derived from this book it 
is considered unnecessary to cite references to it. A small part of 
the material used in these chapters has its source in a few other 
works: the Qur’an, the six canonical works on Tradition, ash- 
Shurunbalali’s Maraqi al-Falab which is a commentary on Nar al- 
Idah, al-Marghinani's al-Hidaya, al-Ghazali’s Ihya’ ‘Ulim ad- 
Din, Ton Qayyim’s Zad al-Ma‘ad, and Shah Wali Allah’s Hujjat 
Allah al-Baligha. References to these works have duly been given. 
The last three chapters are based on the Qur'an, the six canonical 
works on Tradition, especially the Sahih of al-Bukhari and the 
Sahih of Muslim, and the first part of al-Ghazali’s Ihya’ ‘Uliim ad- 
Din. So far as the methods of devotional acts are concerned the pre- 
sent study fully follows the Hanafi school of jurisprudence which is 
considered to be more rational than any other school of Islamic 
jurisprudence. 

All prayer formulae cited in this study are given in Arabic, 
because some of them need to be recited by Muslims in that 
language, while in the case of others it is preferable to recite them in 
Arabic. All formulae are translated into English with a view to 
assisting the reader who cannot understand Arabic to know their 
meaning and significance; recitation of a prayer formula with an 
understanding of its meaning earns more merit than its recitation 
without understanding. Most of the prayer formulae cited in Arabic 
are transliterated in order to facilitate their reading by those who 
cannot read Arabic correctly. The methods of transliteration are 
mostly the same as those followed by the Department of Arabic & 
Islamic Studies, University of Edinburgh, where the author did his 
doctoral studies about ten years ago. The Qur’anic verses quoted are 
cited in both Arabic and English translations. In numbering the 
verses the official Egyptian edition of the Qur'an is consistently 
followed; this should be borne in mind by the reader when he 
endeavours to locate in his edition of the Qur’an the various verses 
referred to in this study. Efforts are made to find out the sources of 
Traditions sometimes quoted and at times only referred to in this 
study, for this seems important from the viewpoint of both research 
and practice of devotions by appropriate people. It is hoped that the 
book will prove useful to both Muslim and non-Muslim readers of 
English interested in the Islamic concept of salvation and acts of 
devotion. It will provide them with a knowledge of the concept of 
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salvation set forth in the Qur'an and Tradition; it will also give them 
knowledge of the minute details of methods of correct performance 
of Islamic devotions which forms a means to salvation. 

1 am unable to express my gratitude to God through Whose help 
the preparation of this book for publication has become possible. I 
should like to record my thanks to Mr. Peter Mooney and Dr. 
Harold Crouch of the National University of Malaysia for going 
through the manuscript and making valuable comments and sugges- 
tions and for reading the proofs despite their many engagements. 


National University of Malaysia 


Muharram 1400 
November 1980 


M.A. Quasem 
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SALVATION OF THE SOUL AND 
ISLAMIC DEVOTIONS 


I 
SALVATION 


THE CONCEPT OF SALVATION IN THE QUR'AN AND 
PROPHETIC TRADITION 


The concept of salvation is to be found in the Scriptures of all 
aled and man-made. It is strongly em- 
in them and its treatment is elaborated to a great extent, 
on the ground that every Scripture is guidance for mankind and 
what this guidance aims at is his salvation, whether in this world or 
in the world to come. Thus salvation is the central theme of all im- 
Scriptures including the Qur'an, the Scripture of Islam. In 
works other than Scriptures the problem of salvation is also discuss- 
ed, but it is discussed in some of them as a central concept and in 
others as only linked up with such a concept. These works are of dif- 
ferent categories, such as juristic, theological, philosophic and 
ystical. Their emphasis on salvation is of varying degrees, and 
r discussion of it is also of varying length and nature. Thus the 
mystics’ stress on salvation, happiness and similar concepts is much 
stronger than that of philosophers.‘ A study of the doctrine of salva- 
tion put forward in different Scriptures as well as in other works is 
an important undertaking and worthy of a life’s study, but our aim 
here is only to give an account of the Quranic concept of salvation, 
because it is with this concept that Islamic devotions are most in- 
timately connected. Since prophetic tradition is but an explanation 
of the Qur'an an account of Qur’anic teaching on salvation must in- 
corporate ideas from prophetic tradition as well. 
An is to be found the discussion of two forms of salva- 
, that which occurs in man’s life in this world and that 
which takes place i in the world to come. The former is found in 
deliverance from ail that threatens or impairs life, such as oppres- 
sion, injustice, calamity, divine chastisement, troubles and 
distresses of every kind.’ It is granted by God on account of man’s 
“Muhammad Abul Quasem, The Ethics of al-Ghazali, 2nd ed., New York, 1978, 
PP. 53-78 where al-Ghaziii’s theory is set forth in some detail. 
"Qur’in 28:25, 17:67, 11:58, 21:76, 11:116. 
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faith, piety and devotions.‘ Salvation in the Hereafter is found in 
deliverance from misery of punishment a and attainment of happiness 
or reward from God.’ This is the meaning usually understood when 
the term ‘salvation’ is used in the Qur'an and Tradition. The phrase 
‘doctrine of salvation’ or ‘concept ation’ is also understood to 
refer to this meaning and not the other just mentioned. This kind of 
salvation pertains to sam ‘tyya@t or matters which are to be known 
from the Qur’an or the Prophet. It is the main concern of Islamic 
devotions and so needs to be treated here in some detail. Just as both 
forms of salvation are discussed in the Qur'an, so too they are dealt 
with in the Judaic and Christian Scriptures.* 

The terms used in the Qur’an and Tradition for what is meant by 
the word ‘salvation’ are najat (salvation), fawz (success), falah (pro- 
sperity), and sa‘ada (happiness). The first term, together with its 
different derivatives, is frequently used for both kinds of salvation.’ 
Fawz and its derivatives, however, often refer to salvation in the 
Hereafter only."* The use of falah and its many derivatives is similar 
to that of najat.'' Sa‘ada does not occur even once in the Qur'an; its 
derivatives, suidu and said, have occurred in it in the 
eschatological sense.'? In Tradition, of course, sa‘ada occurs in this 
sense yery frequently as do its different derivatives.'* Where a word 
connotes salvation in this world it is to be found to have some rela- 
tionship with salvation in the world to come, for the Qur'an and 
Tradition consider this world as only a preparatory ground for the 
future world. Muslim ascetics and jurists use najat more frequently 
than other Qur’anic words, and they use it mostly in the 
eschatological sense. Sufis and Muslim philosophers of the medieval 
times, however, prefer sa‘ada to other terms, the former emphasiz- 
ing its other-worldly meaning while the latter stressing upon its this- 
worldly connotation. There are reasons for Variations in usé of 
terms by different classes of Muslim intellectuals; discussion of them 
here seems irrelevant. 

Coming from terms to meaning, one finds two genera! features of 
the Qur’anic view on salvation in the Hereafter. One is that salvation 


“Qur’dn 41:18, 11:66. "Qur'an 19:72, 61:10, 40:41. 

*T.B. Kilpatrick, “Salvation (Christian)”, ERE, 11, 110-31; M. Joseph, “Salvation 
(Jewishy”, 11, 138-48. 

*Qur’n 28:25, 17:67, 11:58, 21:76, 19:72, 61:10, 40:41. 

*Qur’ an 3:18S, 4:73, 13, 23:111, 59:20, 78:31, 3:188, passim. 

“Qur'an 2:64, 23:1, 7:8, 87:14, 91:9, 18:20, 6:135, passim. 

"Qur’in 11:105, 108. 

“Al-Bukhani, Sahih, Qadar, 15, ‘Im, 33; Muslim, Sahih, Qadar, 3; Ibn Maja, 
Sunan, Muqaddama, 17. 
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nis a combination of soul and body; if both are e equally im- 


oul is considered to be the real man, while the body to be only 
sary instrument or tool, this is dualism. This dualism is im- 


it clearly | spoken of of in fin prophetic Tradi- 
‘world as well as in the Hereafter. The 
f man will have b oth body and soul, his essence will be the 
ee his body its tool its follower or its servant; it is the soul 

ll be saved or damned, while the body ‘will only follow it in 

respect. In the life of this world it is the soul which knows God 
‘is ignorant of Him, which is drawn near to God or is veiled from 


ss is only its instrament which the ‘soul uses for its pur- 
Therefore, it is the soul which will be saved or damned, and 
the body will also be so as being its tool which works for it.'* Thus 
there is an important sense in which salvation may be said to be of 
the soul, even though the body will also be saved. It is in this sense 
that the phrase ‘salvation of the soul’ occurs in the title of this work. 
Similar phrases also occur in Christian Scriptures. '* 

anic teaching that both soul and body will be saved or 
damned is followed by Muslim jurists, theologians, including the 
Mao‘tazilites, and sufis, but not the medieval Muslim philosophers 


who denied the physical aspect of the Hereafter altogether, affirm- 


aed ya haa side of it. Their arguments have been fully 


refuted by al-Ghazali;"’ yet following them some Muslim intellec- 
tuals of modern time deny the Qur’anic concept of the bodily aspect 
‘Of the life after death. Like Islam, Judaism and Christianity in their 
original form taught about both physical and spiritual resurrection 
and reward and punishment in the Hereafter. It is only later, in 
medieval times, that some Jews and Christians gave a spiritual inter- 
pretation of the future world. One of these Jews was Maimonides 
who was greatly influenced by medieval Muslim philosophers in this 
and many other respects. In modern times many Jews and Christians, 


“Christian Scriptures also emphasize the soul and speak of the instrumental nature 
of the body. See Romans 6:13; Matthew S:8; Hebrews 12:14; Acts 15:9, 3Sff. ; I Cor- 
inthians 6:19. a 

"Abi Hamid Muhammad al-Ghazali, Jhya’ ‘Uliim ad-Din, Beirut, n.d., II, 2; 
Quasem, Ethics, pp. 46f., 73. 

“Hebrews 10:39 —"' ... but of them that believe to the saving of the soul;” James 
1:21 —“... which is able to save your souls.” 4 

"Abu Hamid Muhammad al-Ghazall, Tahdfut al-Faldsifa, ¢4., al-Yasu'i, Beirut, 
1962, pp. 23S-S3. 
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deviating from the Scriptural teaching, conceive of the Hereafter as 


only spiritual in nature. 

The second general feature of the Qur’anic concept of salvation 
and damnation in the Hereafter is their occurrence in successive 
stages. The future life starts from immediately after a man’s death, 
and continues, afew s a , without an end. The 
first stage is the grave period, also called the barzakh period," 
which will end with the start of the Day of Resurrection. The second 
stage is the period of Resurrection and Judgement in a few distinct 
phases. The last stage is the period of dwelling in Paradise or in 
Hell. It is at this last stage that salvation and damnation will take 
place in their full form. During the preceding stages it is only the 
foretastes of these that are experienced, the degree of foretastes 
depending upon the degree of salvation and damnation at the final 
stage. The Qur’anic concept of salvation by stages is intimately con- 
nected with the concept of the physical nature of the Hereafter, and 
hence the medieval Muslim philosophers’ denial of the latter in- 
volves their denial of the former. The refutation of their arguments 
by al-Ghazali in his Tahafut al-Falasifa"’ is of tremendous impor- 
tance for Islam in this connection as well. Muslim jurists, 
theologians and siifis follow the Qur’anic concept of salvation and 
damnation by stages. 

But what is salvation at the last stage and what are its foretastes at 
the preceding stages? The answer to these questions can be attemp- 
ted here very briefly in view of the short space available. At the last 
stage of the Hereafter salvation will be found in deliverance from 
punishment or misery in Hell and in attainment of reward or hap- 
piness in Paradise. A certain degree of this misery or happiness is ex- 
perienced by every deceased person first at the grave period and then 
at the period of Resurrection and Judgement. This is what is meant 
by foretaste of salvation and damnation in Islam. The exact nature 
of happiness and misery at these stages will not be the same; rather 

it will vary because of variation in thetemporal andspatial nature of 
these stages. Thus concerning the grave stage the Qur'an says that 
believers remain firm in their belief when they are interrogated by al- 
Munker and an-Nakir,”® that those who turn away from the 
rememberance of God have had a straitened life in the grave,” and 
that Hell is exposed to infidels morning and evening.?? Of the many 
Traditions which elaborate on this teaching of the Qur’an three 


"Qur'an 23:100, 25:53. 7 "pp. 235-53. 
“Qur'an 14:27; Abu Talib al-Makki, Qizt al-Quizb, Egypt, 1961, 11, 256. 
"Qur'an 20:124. *Qu'rin 40:46. 


like a luxuriant garden from the luxuriant gardens of 
Paradise."'* 


2 
“Seventy dragons are given power over an infidel in the 
“gtave, and bite and sting him till the Last Hour comes. If 
__ one of these dragons were to breathe over the earth, it would 
: bring forth no green things." 
ee “When a man is placed in his grave and his companions 
{ “leave him, [his soul is returned to his body] and he hears the 
beat of their sandals. Then two angels, fone called al- 
Munkar and the other an-Nakir], come to him and, having 
made him sit up, say, ‘What was your opinion of this man, 
_____ of Muhammad?’ The believer replies, ‘I give witness that he 
+ is God's servant and messenger.’ Then he is asked, ‘Look at 
your abode in Hell for which God has substituted for you an 
“abode in Paradise.’ He will see them both. The hypocrite 
_ and infidel are asked, ‘What was your opinion of this man?’ 
He replies, ‘I do not know. I held the opinion others held.’ 
~~ He is told, ‘You neither knew nor did you follow {the 
~ believers}.’ He is then given a blow with iron hammers and 
utters a shout which is heard by all near him, with the ex- 
aw . se ay 
7 ception of men and jinn."’** 
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“When one of you dies his dwelling place is exposed to him 
morning and evening. If he is from among the dwellers of 
f Paradise, his dwelling place is from Paradise; if he is from 
the dwellers of Hell, his dwelling place is from Hell. He is 
___ told, ‘This is your dwelling place so that you will be sent to it 
____ on the Day of Resurrection.’ "** 


" Vision of a dwelling place in Paradise or in Hell produces an im- 
mense joy or sorrow in the deceased's mind. Repetition of this vision 
every morning and evening results in repetition of joy or sorrow 
throughout the grave period. This is in addition to punishment 
stated in other Traditions. The sifis add to all this a certain kind of 
*At-Tirmidhi, Sunan, Qiyama, 26. 
*Tbid., 126; ad-Dariml, Sunan, Riqaq, 94; Ibn Hanbal, Musnad, III, 38. 
“4A)-Bukhari, Sahih, Jana’iz, 67, 86; an-Nasa'i, Sunan, Jani'z, 110; Abd Dawid, 
Sunan, Sunna, 24; Ibn Hanbal, Musnad, III, 4,126. " 
*Al-Bukhari, Sahih, Jana’iz, 90; Muslim, Sahih, Janna, 6Sf.; at-Tirmidhi, Sunan, 
Jana’iz, 170; an-Nasaii, Sunan, Jana’iz, 116. 
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purely spiritual happiness and misery.’ The medieval Muslim 
philosop in it, but not in physical happiness and 
misery.** This kind of purely spiritual form of happiness and misery 
is true no doubt, but its discussion here is unnecessary because the 
Qur'an and Tradition are not very explicit on it. The foretastes of 
salvation and damnation in the form of physical reward and punish- 

ment mentioned above are not visible if the grave is dug, for the eyes 
of this world are unfit to see the affairs of the future world, which 
occur through the power of the Almightly and according to the 
pecualiar divine arrangements.” 

At the stage of Resurrection and Judgement consisting of several 
phases, happiness and misery experienced as foretastes of salvation 
and damnation are more mental than physical. This stage begins 
with the rising of the dead from their graves on hearing the fierce 
sound of the trumpet blown by the angel Israfil.’* Everyone will be 
confused, nervous and terrified by this sound. In this mental state, 
when all will be led to the field of Judgement, the believers will go on 
foot, and the infidels on their faces.” This is a kind of bodily punish- 
ment to infidels, in addition to mental suffering. All creatures — 
men, angels, jinn, Satans, beasts, insects and so on — will assemble 
in the field of Judgement.’* The sun will be near to men’s heads, and 
its heat will increase greatly. There will be no wind and no shade 
whatsoever, except the shade of the throne of God. Only those who 
are drawn near to God (al-mugarrabiin) will be allowed under this 
shade.” This is a foretaste of the highest grade of salvation. People 
will perspire profusely through excess of sorrow. Sweat will flow in 
the field of Judgement and rise to some people's knees, to others’ 
nayels, and to still others’ ears; these variations will depend upon 
variations in people’s status with God.’* All this is a foretaste of 
salvation and damnation. In that sorrowful state every human being 
will be brought to the Judgement seat where God Himself, without 
any veil and without any translator, will question him about 
everything, small and great, secret and public. God will conclude 
His questioning of an infidel by saying, “We disregard you today as 
you disregarded the meeting of this day of yours. Your resort is 

*7Al-Ghazail, Ihya’, IV, SOOff. *Idem., Tahafut, pp. 235-53. 
*Idem., Ihya', 1V, S00. 
*Qur'dn 18:99, 33:101, 36:51, 39:68, 69:13, 20:102, 78:18. 
*Qur’in 17:97, 25:34; al-Bukhari, Sahih, Rigaq, 81; Muslim, Sahih, Musafirin, 


"Qur'an 38:19, 19:85, 20:102, 19:68, 6:128, 81:5. 
“Al-Bukhari, Sahih, Adhan, 36; Muslim, Sahih, Zaka, 91; at-Tirmidhi, Sunan, 
Zuhd, $3; an-Nasaf, Sunan, Qudit, 2. 


*“Al-Bukhari, Sahih, Rigiq, 47; Muslim, Sahih, Janna, 60; at-Tirmidhi, Sunan, 
Qiyama, 2; Ibn Maja, Sunan, Zuhd, 33; al-Ghazaill, Jhya’, IV, 514. 
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t that moment how great will be his sorrow and grief! Toa 
however, God will be lenient: He will keep his faults secret 
t disclose them to all creatures present. God will ask him 
“Did you do such-and-such deeds?” He will reply, “Yes.” 
say, “I kept them secret in the world and I forgive them to- 
this his joy will know no bounds, and all others will envy 
his is an effect of future salvation. 
edmestioning, people’s fates will be decided. Those 
ha: ver will be announced ‘damned’. Concern- 


10 damnation.’ The majority who mingle gc with evil 5 
Balance where their actions will be weighed. The records 
will fly and fall to the right hands of those who will be ‘sav- 
nd to the left hands of those who will be damned, even though 
rarily."* One whose good acts outweigh the evil will be an- 
‘saved’, but if the evil predominates one will be declared 
ed’.” This moment of declaration of salvation or damnation 
will be one of extreme joy or sorrow. Judgement will be made in- 
, and this is a reason why Islam is called an individualistic 
This is true of Christianity as well. Some of those who are 
‘damned’ will be saved by God's mercy or through the in- 


ession of prophets, saints and other pious men. This will be 
sedi a subsequent section. 
people then will proceed to the Bridge suspended over Hell to 
Baoved by everyone.’* It will have hooks and thorns which will 
people at right and left. Those who are declared ‘damned’ will 
down the gulf of Hell. Others will pass over the Bridge in varying 
: some like lightning, some like wind, some like a running 
s, some will run, some will walk, and some will craw! with much 
ty;’’ these variations will depend on variations in the strength 
aith and in the number and types of good works performed, Hav- 
ing crossed the Bridge all these people will enter into Paradise. They 
saved without being damned. Those who will fall down into 
are the damned eternally or for a period of time, and their 
number will be 999 out of every thousand people.” 
With men’s entry to Paradise and Hell the last stage of the 


"Qur'an 7:51, 45:34. Qur'an 84:7, 10,69: 19,25, 45:28, 17:13. 

"Qur'an 7:8f., 101:6, 23:103, 101:8; al-Ghazali, Thya’, 1V, 520. Mu'tazila heretics 
denied the weighing of actions on rational grounds. They interpret the Qur’dnic 
Yerses and prophetic traditions on this point. Ash’arite theologians refuted the 
arguments of Mu'tazilites. 

“Qur'an 37:23. Mu'tazila heretics denied the existence of the Bridge as well, 
‘Their arguments were refuted by Ash‘arite theologians 

*Al-Bukhiri, Sahih, Rigaq, 56; Muslim, Sahih, Iman, 299. 
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Hereafter starts, and it is at this stage that salvation and damnation 
occur in their full degree. Damnation lies in one’s entry to Hell, 
while salvation is found in deliverance from it and attainment of 
iq Paradise.*’ Attainment of Paradise without dwelling in Hell at all is 
: called salvation free from damnation — a thing to be achieved by 
; _ those who are declared ‘saved’ and those who are forgiven in the 
field of Judgement. But if the attainment of Paradise is after suffer- 
ing in Hell for some time,** the length of which is to be commen- 
surate with the degree of weakness in faith and with the number of 
sins committed, it is called salvation after damnation. It is to be at- 
tained by those believers who are declared ‘damned’ and who are not 
forgiven, through intercession, before entry to Hell. They will not be 
; dwelling in Hell eternally, because they have faith in God the reward 
4 of which can only be given after deliverance from Hell. Only infidels 
will be suffering in Hell forever. Physical punishment in Hell is of 
different durations, types and degrees of intensity, and a damned 
man will suffer from the appropriate punishment in these respects. 
Hell has seven grades‘? which may be regarded as seven grades of 
damnation. These are commensurate with the seven bodily members 
by which sins are committed. Major elements of bodily torment are 
blazing fire, boiling water, smelly pus , poisonous snake-bite, hot 
coal tar, and so on, More intense than physical punishment is 
spiritual suffering caused by being veiled from God,** grief and 
remorse over the loss of delights in Paradise and over the misspent 
life.’ 

Opposite to Hell in all respects is Paradise which has eight gates 
commensurate with the principal acts of obedience to God. There 
are innumerable grades of happiness in Paradise,‘* depending upon 
innumerable differences in people’s devotions and character-traits. 
These grades can be subsumed under a lower and a higher which 
may be regarded as the two grades of salvation or happiness. At the 
lower grade lies physical enjoyment of Huris, food, drink, beautiful 
palaces, and all other kinds of fleshly delights. Details of this enjoy- 
ment are to be found in the Qur’an and Tradition, and show some 
similarity with the views of Rabbinic teachers — views rejected later 

“'Al-Ghazali, Inya’, IV, 543. 

“Mu'tazila heretics hold that the man who enters into Hell will remain there for 
ever. Ash'arite theologians maintain that after suffering the appropriate torment 
every believer will find deliverance from Hell, and refute the arguments of 
Mu‘tazilites. Detailed discussion of this and other controversies between these two 
classes of Muslim theologians is outside the scope of the present study. 

“Qur'an 15:44, 16:29. 


“Qur'an 83:15. 
“Qur'an 19:39, 69:50, 2:167, 39:56, 6:31. 


“Qur'an 17:21, 6:132. 
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monides, Joseph Albo and others in favour of purely spiritual 


‘than physical enjoyment. It will give so intense a degree of 
that all other delights of Paradise will be forgotten in it.*” 


_ “No other thing will be more liked to dwellers of Paradise 
than looking upon the face of God."** 


ncerning the beatific vision that the Prophet said, 


“God (exalted is He!) says, ‘I have prepared for My virtuous 
"servants that which no eye has seen, no ear has heard, and 
_ for has entered into the mind of any human being.’ 


words of God are alsofound to be recorded in previous 
ures.*° The beatific vision is also referred to in the Qur’anic 


_ “No soul knows what supreme bliss is kept hidden from 
them, as a reward for what they used to do.””*' 
Wye iz coe ce el GEIL ti pla Li) 
bo sen 
q “For those who do good, there will be a good recompense 
and more besides [i.e. vision of God].’’*? 
(6555 a)! } >! i) 
" The siifis lay supreme importance upon these Qur’anic verses 
and prophetic traditions, for it is they who are most concerned with 
the highest form of salvation. Their aim is the vision of their Belov- 
ed and not the fleshly delights of Paradise the existence of which, 
f they do not deny’? as did the medieval Muslim 
philosophers. 
"Between Paradise and Hell there is a place called A‘raf where 
there will be neither reward nor punishment of any kind. Some peo- 
ple, who will be neither condemned to Hell nor entitled to Paradise 


on the ground that they neither disobeyed God nor obeyed Him, will 
“AL-Ghazali, Ihya’, IV, $43. 
“Muslim, Sahih, Iman, 297; at-Tirmidhi, Sunan, Janna, 16; Ibn Maja, Sunan, 
mid, 
“Al-Bukhari, Sahih, Tawhid, 35; Muslim, Sahih, Iman, 312; Ibn Maja, Sunan, 
Zuhd, 139. 
“Isaiah 64:4; I Corinthians 2:9. * Qur'an 32:17. 


"Qur'in 10:26, 
*Al-Ghazali, Ihya’, 1V, 543; al-Makki, Qi, II, 257. 
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be dwelling in A‘raf.** They cannot be called saved in the usual 
Quranic sense of the term, because even though the fundamental 
idea in salvation is safety from punishment in Hell, this safety alone 
is not salvation; for salvation it needs to be conjoined with reward in 
Paradise. Some sifis,** however, regard them as saved, emphasizing 
the fundamental idea in salvation which is safety from punishment. 
They make a distinction between salvation and success in that while 
the former consists in safety the latter in entitlement to reward after 
it. The word ‘prosperity’ is considered by them as a synonym of ‘suc- 
cess’.’* In the Qur’an, however, this distinction is not obvious. 
From the above account it will be seen that salvation in the 
Qur’anic sense is attainable only in the life to come, and that the 
decision on it will also be made in that life; it is impossible, then, to 
say anything categorically concerning the ultimate fate of an in- 
dividual believer, even though some indication of it can be found.’ 
Salvation in the Hereafter is a continuous process, beginning from 
the life immediately after death and culminating in the life in 
Paradise; in this process it is a receiving, not a becoming; it is the 
receiving of the fruit of faith and action performed in this life. In 
Christianity, by constrast, salvation is achieved in this world through 
the redemption by Christ and the faith and works (or action) of the 
individual; but it has also its future meaning to a certain extent. It is 
a becoming; it is moral transformation; it is a change from sin to 
holiness; it is only from sin in its four aspects, namely, the pleasure 
of sin, the penalty of sin, the power of sin, and the presence of sin: 
these are distinct phases or stages of salvation. The underlying idea 
is that sin is destructive to man’s spiritual life, his true life, in as 
much as it destroys his communion with God in righteousness and 
love; therefore he must be delivered from it first of all. Such 
deliverance is possible here and now. When it is made actual a new 
spiritual life is achieved through which the interrupted communion 
or fellowship with God is restored. Thus salvation is primarily 
deliverance from sin. Islamic teaching is that sin stands between 
man and God no doubt, but he is not dead in it; so no new birth of 
“Qur'an 7:46,48. — — 
vail p. 31; series Qt, 11, 540. eee vv, Oe 
*"If an individual finds the path of good easy to follow, this indicates that he will be 
among the saved. If, however, when he intends to do something good, he faces 
obstacles and averts it, whereas if he does not intend to do evil it becomes easy for him 
so that he does it, this is a clear indication that he will be one of the damned. Al- 
Ghazali says that this is an inference, just as fire is an inference from smoke (al- 
Ghazali, Ihya’, IV, 535). The concept of this symptom was originally given by the 
Prophet; see al-Bukhari, Qadar, 20; Ibn Hanbal, Musnad, IV, 427. 
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Bienes: he must, however, repent. Man is not by nature 
ee from which he needs to be redeemed. He commits sin 
he must repent; his repentance is not salvation, but only 
it; salvation is safety from the punishment of sin in the 


d now in some detail. 


qi THE MEANS TO SALVATION 


, The Means to Salvation on the Human Side 

Qur'an teaches that the means to salvation in the Hereafter 
human side are belief or faith (iman)** and action (‘amal): 
cannot be achieved without these two means. Both of them 


nces to salvation;*’ in a few such verses, however, only faith is 


explicitly, but action is implicit in them. That faith and 
are the requirements of salvation on the human side is also 


the teaching of the prophetic tradition which is but an elaboration 
of what is briefly taught by the Qur'an. The prophetic tradition 
presents us with details of faith and action as means to salvation. 
y following this teaching of the Qur'an and Tradition, Islamic 
udence, theology and siifism have unanimously agreed that 
faith and action are the only two means to salvation. In working out 
the details of these means, however, they differ slightly among 
mselves. Thus jurisprudence accepts the outward meanings of 
hings of the Qur'an and Tradition, without feeling the need 
to exblore their deep, inward meanings. Isetism, in addition 
to outward meanings, looks for inward meanings; it also adds 
material learnt from experience®® but not inconsistent with the 
Quranic teachings. Islamic theology adds arguments to these 
teachings and is concerned more with defence of common men’s 
beliefs against the heretical innovations than leading them to prac- 
tice“! While jurusprudence, theology and siifism equally emphasize 
faith and action as the two basic requirements of salvation, Islamic 
philosophy of the medieval times believed that faith or knowledge 
alone was the means to salvation and that action was not needed very 


"The word ‘belief’ is used in this book as a synonym of the term ‘faith’. The ques- 
tion whether they have exactly the same meaning or not need not be discussed here. 
Saying faith in the Biblical sense is always more than belief; see James 2:19 . 

“Qur'an 2:25, 4:57, 122, 173, 5:9, 13:29, 14:23, 18:107, 22:14, 23, passim. 

“Abi Hamid Muhammad al-Ghazali, al-Mungidh min ad-Dalal, ed. ‘Abd al 
Halim Mahmad, Cairo, 1955, p.111. 

“Ibid., p. 9. 
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much.” This reflects the influence of Greek thought on Islamic 
philosophy. It is a sharp deviation from the Qur'anic teaching and 
condemned by sufis as delusion. Sifis put a great emphasis upon 
the Quranic teaching that faith and action are both needed if man is 
to ascend from the rank of lower animals to that of those who behold 
the beauty of the glorious face of God.** Jesus, Moses and all other 
previous prophets of God also taught faith and action to be the only 
two means to salvation on the human side. It is only later that other 
thoughts, such as the atonement (in Christianity) and the ancestral 
merit (in Judaism) were invented and sought to be somehow justified 
by the teachings of Jesus and Moses themselves. Islam rejects these 
other thoughts as later inventions. 
Concerning the relationship between faith and action as the two 
means to salvation on the human side the Qur'an teaches that the 
former precedes the latter in order as well as in importance.** Islam, 
like other religions, whether revealed or man-made, has two aspects: 
doctrinal and practical.\ The former is identical with faith or the 
theoretical or inward aspect of Islam, while the latter is the same as 
works or action or the outward aspect of Islam. Faith precedes ac- 
tion: it is, as it were, the nucleus, the centre, the most fundamertal 
part of Isiam. Action follows faith; it is prescribed in keeping with 
faith; it is the outcome of faith. In the absence of the faith aspect 
there can be no Islam at all, and consequently no salvation even 
after damnation for a long time;** but if the action aspect is totally 
neglected Islam can still be said to exist even though in an imperfect 
form, and so salvation is possible although after damnation for a 
long time.“* This is the teaching of the Qur'an and Tradition. Of the 
two means to salvation faith is more basic and more important than 
action. By faith man enters into the Islamic life — a thing which has 
some similarity with what is called ‘justification’ in Christianity, for 
justification is by faith.*’ By action he progresses in this life; this cor- 
responds to the Christian concept of ‘sanctification.” 

The treatment of all aspects of Qur’anic teaching on faith and ac- 
tion as the two means to salvation is not appropriate to this study; 
what is appropriate is only to present that aspect which concerns the 

“‘Idem., Ayyuhd t-Walad, tr. George H. Scherer, Beirut, 1933, p. 54. 

“Idem., al-Araba'in fi Usiil ad-Din, Egypt, 1344 A.H., p. 293. 

“It is for this reason that faith precedes action in numerous Quranic verses where 
both of them are mentioned. 

“Qur'an 24:39. 

“Al-Bukhari, Sahih, Jihad, 102; Muslim, Sahih, Iman, 47; at-Tinmidhl. Sunan 
Iman, 17; Ibn Hanbal, Musnad, Ill, 467. ; 

“Acts 13:39; Romans S:1; Galatians, 3:8, 
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relationship of devotional acts with salvation. Since, however, action 
presupposes faith for its validity and efficacy and since devotional 
acts form, as will be shown shortly, part of action in general, it is 
necessary first to give a brief outline of faith with reference to salva- 
tion. It is only after this that the relationship of devotional acts with 
salvation may be considered. 


Faith and Salvation 


The faith taught by the Qur’an and Tradition is very simple to 
understand and to form within oneself; its understanding is much 
easier than that of the Christian faith which involves the Trinity, sin, 
atonement and so on. It has three basic ingredients — so basic that 
absence of any one of them negates the presence of faith as a whole. 
Each basic ingredient has certain other beliefs attached to it, and 
these beliefs are such that they only perfect the basic ingredient, add 
meaning and significance to it; without them also the basic element 
can exist, though imperfectly. The three basic elements are not of 
the same importance: one of them is the most fundamental and 
forms the basis of the other two. All three elements are needed for 
salvation. 

1. The most fundamental ingredient of Islamic faith is belief in 
the oneness of God. The Qur'an bears constant witness to the ab- 
solute unity of God; indeed its major aim is to call mankind to this 
unity.** This most basic element finds its essential expression in the 
hundred and twelfth sura of the Qur'an which runs thus: 


“Proclaim: He is God, the Single; God, the Self-existing 
and Besought of all. He does not beget, nor is He begotten; 
and there is none like Him." 
AS Sibs Ay ds Ate) teal) al aot alll ye 5) 
(i>) yar 
Thus the crux of Islamic faith is that God is one; there are no two 
gods or more in whatever relationships they may exist mutually. The 
Qur'an asserts that oneness of God was the original teaching of all 
previous revealed religions, including Christianity and Judaism, and 
that later on, their votaries changed that teaching for certain 
reasons.”® Just as Jesus did not seek to create a wholly new faith by 
destroying “‘the law or the prophets,’’”’ so the faith of Islam is not 
“Muhammad Abul Quasem, The Jewels of the QurGn: al-Ghazalt's Theory, 2nd 
ed., Kuala Lumpur, Malaysia, 1980, p. 21. 
“Qur'an 112:1-4. "Qur'an 2:85, 4:46, 5:13, 41 
"Matthew 5:17f.; Qur'an 5:46. 
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something entirely new; it is the confirmation and restoration of the 
original belief of the previous revealed religions in the oneness of 


God.” God is not like the iepeenal Absolute of philosophy; rather 
He is personal: He 1s e' Re -subsisting, All-creating and All- 


sustaining reality; He has the attributes of . knowledge, will, 
hearing, seeing and speaking. g. His attributes are such as befit 


Him; they are not like human attributes.’’ Associated with faith in 
oneness of God is faith in the angels, a type of intelligent being dif- 
ferent from man, whom God created out of light. Human beings, ex- 
cept prophets, cannot see them in their original nature, but can see 
them when they take material form. They perform various functions 
on behalf of God. They are fully dependent upon God in their func- 
tions — they do only what they are commanded to by the one God, 
Among the angels, four — Israfil (Raphael), Jibra’il (Gabriel), 
Mika’il (Michael), and ‘Azra’il (Azrael) — are the greatest. 

f, 2. The second fundamental ingredient of Islamic faith is belief in 
’ the prophecy of Muhammad. He was the last prophet. Every 
" previous prophet of God was sent to a particular people, but 
Muhammad was sent to all human beings of the world until Dooms- 

_ day. This universality is explicit in the Qur’an™ and Tradition.” 
The message of God passed by Muhammad to the whole of 
mankind is the Qur’an revealed to him ...rough the angel Gabriel 
who used to convey divine messages to previous prophets. Thus 
belief in Muhammad's prophecy is bound up with belief in the 
Qur'an as the speech of God addressed to all human beings of the 
world. 

Associated with these beliefs is faith in all prophets of all previous 
revealed religions and in all Scriptures revealed to them. From the 
time of Adam to that of Muhammad 124,000 prophets were sent by 
God; they all, including Jesus and Moses, were true prophets.” 
They all were human beings fully: Jesus, the Qur'an asserts, was son 
of Mary and not of God; he was created by God in the same way as 
Adam was created from soil; he was the word of God in the sense 
that God said ‘be’ and he was without father;’’ there was no divine 
partnership in him;”* he was a loyal servant of God who never claim- 
ed that he was divine in any sense. Muhammad, though the last in 


“Qur'an 2:130, 135, 5:95, 4:125, 6:161, 19:123, 22:78 where Islam is regarded as 
continuation of the purely monotheistic religion of the prophet Abraham. 
"Al-Ghazall, Thya’, 1, 108-10. “Qur'an 34:28 
”Al-Bukhari, Sahih, Tayammum, 1; ad-Darimi, Sunan, Siyar, 28. 
“Qur'an 2:136, 3:84, 4:163. Qur'an 3:59, 4:171, 5:114, 19:34, 61:60 
Qur'an 5:116, 4:171, 5:73. 
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an uninterrupted chain of the prophets, was the greatest of them all 
in merit in the estimation of God. The previous revealed Scriptures 
are 104, four of which are long, while the remaining revelations are 
referred to as only Leaves (suhuf).’* The four long Scriptures are the 
Torah, the Gospel, the Psalms, and the Qur'an. Of the Leaves, ten 
were revealed to Adam, fifty to Shith (Seth), thirty to Idris (Enoch), 
and ten to Abraham."* These previous revelations, so long as they re- 
mained unaltered, were the same as the Qur'an in essential beliefs; 
they too taught oneness of God, prophecy and the life after death. 
But because of alterations made in them by their followers dif- 
ferences occurred between them and the Qur'an. 

The two above mentioned ingredients of faith form the well- 
known shahada, the confession of faith. The shahdda is so essential 
a part of faith that it alone, without the remaining part, is generally 
known as faith or man. It is a witness to the faith expressed in: 


“I give witness that there is no god but God, and I give 
witness that Muhammad is His servant and messenger " 
(4S py g ote Ido ol Ags, cali) aly 3) 4441) 
3. The third fundamental ingredient of faith is belief in life after 
death. All prophets of God taught this belief. Arguments are put 
forward in numerous Qur'anic verses to prove the reality of life after 
death."' The Qur'an also gives details of man’s states in that life. 
Traditions supply greater details of these states but not arguments 
for the reality of the world to come. The life after death starts from 
immediately after a man’s death and continues eternally, without an 
end. The body is destroyed after death, but the soul survives, On the 
Day of Resurrection a body will be created and the soul united with 
it. Thus the resurrected man will have both body and soul and will 
be immortal in this form. The deceased remains in the grave and is 
either punished or enjoys happiness according to the life he lived in 
this world. On the Day of Resurrection the reckoning of whatever he 
did in this life — small or great — will take place, and he will either 
be admitted to Paradise or condemned to Hell. Belief in these main 
points about the Hereafter is sufficient for salvation; knowledge of 
more details of it is not essential, but only useful. The physical 
nature of future life is so strongly emphasized in the Qur'an and 
Tradition that its denial is considered as infidelity (kufr), which 
causes eternal damnation. 
"Abi Ja‘far Muhammad ibn Jarir at-Tabani, Tarikh al- Umam wa -Muliik, 


Egypt, n.d., 1, 86. 
"Ibid “E.g. Qur'an 7:S7, 22:6, 41:39, 46:33, 15:40. 
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That the three fundamental beliefs discussed above — belief in 
oneness of God, prophecy of Muhammad and life after death — 
together with the other beliefs associated with them, form the faith 
of Islam is stated in numerous Qur’anic verses, three of which may 
be quoted as follows: 


“The righteous are those who believe in God, the Last Day, 
the angels, the Book, and the prophets.’"** 
ESN 4 ASN, SW ptt WL ooh oe SIH) 
bro's 
“Anyone who disbelieves in God, His angels, His Books, 
His messengers, and the Last Day, has surely strayed far 
away.” 
Au SMe gdly dlegs 455 bey WE 4S os) 
(law Ys je 
“All — the Messengers and the believers — believe in God, 
His angels, His Books, and His messengers, affirming: we 
make no distinction among any of His messengers."’** 
ee ed gw GB BY tale gs 25g by ae YI SS) 
(4, 
Faith just outlined is, according to the Qur’an, the only wholly 
valid faith to be found on the surface of the earth since the advent of 
Islam until Doomsday, Faiths of previous revealed religions are not 
entirely free from corruption now and so cannot be a means to salva- 
tion. That the faith of Islam is the only completely valid faith is 
clearly stated in the following two Qur’anic verses: 


“Surely the true religion in the estimation of God is 
Islam.""** 
(PY) AU ree pital) 
“Whoever seeks a religion other than Islam, it shall not be 
accepted from him, and in the life to come he will be among 
the losers.’’** : 
BENG ots “he Sob off us PLN > 
Cally 
Formation of faith described above in a nutshell is possible in one 
of three ways which have relevance to salvation. Faith must be ab- 
solutely certain if it is to serve as a means to salvation. Certainty of 
faith, however, has different degrees. The lowest degree exists when 
"Qur'an 2:17, "Qur'an 4:136. “Qur'an 2:285. 
"Qur'an 3:19. . “Qur'an 3:85. 
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a man fully believes in God, the prophecy of Muhammad and the 
Last Day by hearing these from an authority. It is in this way that 
common men form their faith which is sufficient for salyation free 
from damnation. This salvation, however, is of a low degree, since 
the certainty of faith is also low. Many Qur'anic verses mean this way 
of formation of faith. The Prophet was also fully content with people's 
faith acquired in this way. A more certain faith is generally believed 
to be that which is formed by way of arguments of theology. This 
faith, theologians claim, causes a high degree of salvation. The most 
certain faith is that of a sifi based on his mystical intuition (kash/). 
The safi’s intuitive knowledge of God, prophecy and affairs of the 
Hereafter is extremely clear and comprehensive. Such knowledge 
makes his faith most certain, and it is this faith which causes the 
highest grade of salvation. 


Devotional Acts and Salvation 


With the inculcation of faith outlined above a man gets entry into 
Islam and thus fulfils the most basic requirement of salvation. This 
faith must continue to exist throughout his life; it must remain in his 
mind at the time of his death."’ Faith alone, however, is not suffi- 
cient: from the entry into Islam through faith he has to make pro- 
gress and develop the faith through action performed in the light of 
the teachings of the Qur'an and Tradition. Faith and action corres- 
pond to what is called in Christianity ‘justification’ and ‘sanctifica- 
tion’ respectively-*Action has in it an element of faith and thus 
presupposes faith; without faith it is invalid.* It in turn contributes 
to the strengthening of faith. Thus faith and action taken together 
perfect the life and bring about salvation. 

Action prescribed by Islam is relevant to the entire practical 
aspect of a man’s life. This is because Islam is divine guidance for 
the life of a man in its entirety at both the theoretical and practical 
levels, It is for this all inclusiveness that Islam is called a complete 
code of life and a religion which differs from some other religions 
which regulate only part of the life of human being. Action as a 
means to salyation concerns domestic, social, political, economic, 
devotional and all other practical aspects of a man’s life. This can be 
clarified by an example. A Muslim’s work in a factory or in a paddy 
field in order to earn his livelihood appears to be a secular act, but it 
is not really so; in reality it is a religious act, altough its merit is less 
than that of his performance of a ritual prayer recommended by 


"Al-Bukhari, Sahih, Jana‘iz, 1 “Qur'an 24:39 
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Islam. The latter is remembrance of God itself and thus directly im. 
proyes his relationship with God, and so its place is at the top of 
religious acts. The former is a means to the latter and thus has a 
religious quality, but because it is only a means the degree of its 
religious quality is lower.** 

Thus all activities of a Muslim may fall under the heading 
‘religious acts’. Their categorization is made in various ways. The 
broadest and commonest way is one done by considering the rela- 
tionship of acts with objects to which they are directed. From this 
perspective acts are divided into two categories, namely, man- 
directed and God-directed. The former are those which are perform- 
ed in relationship with one’s fellow men, whether at home or in 
society or elsewhere. These acts are called mu ‘Gmalat in Islamic 
literature. A non-Muslim may regard them as secular acts, but in 
Islam these have a religious nature because they are ordained by 
God and have to be performed under His guidance. Thus a 
Muslim's attitude towards his fellow human beings has in it an ele- 
ment of his attitude towards God; to be good or bad to other people 
in one’s social behaviour is the fruit of his strong or weak faith in 
God. 

As for the God-directed acts they are also prescribed by God and 
have to be performed under His guidance. Most of them, e.g. ritual 
prayer, fasting, pilgrimage, Qur’an-reading, have no relationship 
with anyone other than God: these are performed only for pleasing 
God. Some God-directed acts have primary relationship with God, 
but secondary concern with men. An example of these acts is divine 
tax (zaka) which is paid primarily to please God but secondarily to 
please the beneficiaries. Because of exclusively or primarily divine 
concern the God-directed acts are called devotional! acts or simple 
devotions (‘thadat) in Islam. They are more important than man- 
directed act — the reason why their treatment in Islamic literature 
precedes that of the acts directed towards men. God-directed acts 
form worship itself, and to them is the direct reference of the 
Qur’anic verse: 

“T only created jinn and man that they might worship 
Me "9 ( y5tead YW Vly oa) CaS), 


Correct performance of God-directed acts is a means to salvation, 
and this is the main concern of the present study. Salvation is also 
dependent upon proper performance of man-directed acts. This 


**Many Muslims fail to realize this relation of means and end. They regard all acts 
as having equal religious value. **Qur’an 51:56. 
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means that in a man’s behaviour with his fellow human beings the 
requirement of justice and equity as taught by Islam must be fulfill- 
ed — injustice and oppression must be avoided. The question of 
guarding against injustice will not be dealt with in detail in this 
work, for the main concern of this book is with devotions. 

Islamic devotions are of two types, namely obligatory and 
supererogatory, Obligatory devotional acts are ritual prayer (sala), 
fasting, divine tax (zaka), and pilgrimage to Mecca. Ritual prayer is 
obligatory five times a day; more than this is supererogatory. Fasting 
during one full lunar month Ramadan is obligatory; to fast on other 
great days of the year is supererogatory. Divine tax is obligatory on a 
rich Muslim annually; his payment of more than the fixed rate is 
supererogatory; donations by a person who is not obliged to do so is 
also a supererogatory act. Pilgrimage to Mecca is obligatory once in 
a person's lifetime provided he fulfils certain stipulations; his perfor- 
mance of it more than once is a supererogatory act; likewise it is a 
supererogatory act if it is performed by a person on whom it is not 
obligatory. Thus the four obligatory devotional acts sometimes 
become supererogatory. 

These four acts of devotion together with just behaviour with one’s 
fellow men form the second primary means to salvation, the first be- 
ing faith. Without them salvation wholly free from damnation can- 
not be achieved, Just as continuation of faith until death is essential, 
so is perseverance in these devotions (as well as in just behaviour). 
This is explicit in the following Quranic verse: 


“Worship your Lord until death overtakes you ""?' 
(ts > hs tI). 
The Prophet, when asked concerning the means of other worldly 
happiness, said, 


“Happiness lies in worship of God in a long life.""”? 


A break in perseverance in devotions or worship, which occurs in 
the case of many people, does not negate salvation totally: it can be 
made good through repentance (tawba). Neglect of any of the four 
obligatory devotions even once is a grave sin, but this sin, like all 
other grave sins, can be remedied by repentance which consists of 
three elements, namely, remorse (madam) over the past shortcom- 
ings in devotions, reparation of them, and resolve not to neglect 
devotions in future.*? When all these elements are present, repen- 


"Qur'an 15:99. "Ibn Hanbal, Musnad, III, 332. 
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tance is accepted by God, and it is about this repentance that the understand its meaning. Just as the meaning of the Qur'an is divine, 
Prophet said, so is its language. This is a special feature of the Holy Book of Islam; 


no other Scripture of world religions possesses this characteristic. 


rear mesPetmeneniegsa $0.15 like one who has to Remembrance of God by praising Him and mentioning His names is 


aoe regarded, in certain circumstances, as the best of all supererogatory 
This agrees with Christianity which teaches that if all the elements acts of devotions, provided it is performed continually and with full 
are found in a repentance sins are blotted out.” attention of the mind.”* Supplication to God is called by the Prophet 
The ‘saving’ merit of the four obligatory devotions accrues from “‘the marrow of devotional acts,’”? because what should exist in the 
their perfect performance which, of course, is impossible in the case devotee’s mind are self-abasement and helplessness, and divine 
of most people. Imperfections occur in devotions for several reasons greatness and might, and these are necessarily present in any true 
the most important of which are: Satanic influence, evil nature of supplication. As an independent act of devotion it is treated in detail 
the carnal soul (nafs),** and weakness of faith. Satan gives evil sug. in Islamic literature. 


These three devotions are independent acts of supererogation, 
even though parts of them are included in the four obligatory devo- 
tions discussed above. Just as the obligatory devotions, when per- 
formed as supererogatory acts, aim at making good the imperfec- 
tions occuring in them when performed as obligatory, so also are the 
three purely supererogatory devotions: they aim at making good the 
shortcomings that occur in obligatory acts. In addition to this com- 
pensatory aim which is ultimately for making salvation possible on- 
ly, the three supererogatory acts aim at creating and establishing a 
very close relationship between man and God — a relationship by 
which the higher grade of salvation is achieved. God is very compas- 
sionate; out of compassion He has recommended the performance of 
these three devotions so that by it man may achieve nearness to 
Him and consequently the higher degree of salvation. This is explicit 


gestions to man’s mind against engagement in devotions; if these 
suggestions are repelled and devotions are started, evil suggestions 
are given again with the result that the devotee fails to perform them 
perfectly. The carnal soul is by nature reluctant to perform devo. 
tional acts which is something not very easy; it, moreover, is incited 
to evil by Satan. The evil of the carnal soul is also spoken of in Chris- 
tian Scriptures.*” Weakness of faith causes lack of enthusiasm in 
devotions and of proper attention to them after they are started. Im- 
perfections in the obligatory devotions caused mostly by these fac- 
tors can be made good by occasional performance of them as 
supererogatory devotions in the way just mentioned. In the case of 
gross imperfections, there is a severe need of their performance as 
supererogatory, otherwise salvation will be impossible. If impertfee- 


ore little, as in the case of saints and ascetics, performance of in a holy Tradition (al-hadith al-qudsi) which runs thus: 
obligatory acts as supererogatory will effect the higher grade of 
salvation. Concerning making good by acts of supererogation the “God (blessed and exalted is He!) says, ‘Nothing brings 
Prophet said that on the Day of Judgement when a man's obligatory men near to Me like the performance of that which I made 
works will be found wanting God will ask, “Has My servant got any obligatory upon them, and through supererogatory acts My 
superezogatory devotions?” servant [i.e. man] comes even nearer to Me until I love him. 
Aside from the four obligatory devotions which can also be per- When I have bestowed My love on him, I become [as if] his 
formed as supererogatory, there are three devotional acts which are hearing with which he hears, his sight, with which he sees, 
always supererogatory. They are Qur’an-recitation, remembrance of his tongue with which he speaks, his hand with which he 
God (dhikr Allah), and supplication (du‘a’) to Him. Qur'an- grasps, and his feet with which he walks.’"’**° 
recitation by a Muslim is an act of devotion even if he does not The degree of nearness to God mentioned in this ‘holy Tradition’ 
*rThe need of repentance for-salvation is also emphasized in Christian Scripture marks the highest growth in Islamic life which causes the highest 
(Luke 5:32, 13:3, 5; Acts 17:30, 26:20; Mark 1:15; II Corinthians 7:10: I1 Timothy grade of salvation. This is achieved by means of perseverance in both 
2:25; II Peter 3:9) and Judaism. The three elements of repentance in Islam are als obligatory and supererogatory devotional acts and in justice to other 
the elements of saving repentance in Christianity. "See infra, p. 259. "See infra, pp. 263f. 
“Ibn Maja, Sunan, Zuhd, 30. *§ Acts 2:38, 3:19 *°Al-Bukhani, Sahih, Rigaq, 38; Ibn Hanbal, Musnad, IV, 256. 
"*Al-Ghazali, hya’, 1V, 404-408. "Romans 8:7; Jeremiah 17:9 
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people, after the entry into Islam through faith. The basic require- 
ment, however, is faith. Thus faith and action (i.e. devotions and 
just behaviour) taken together form the means to salvation on the 
human side. For convenience we call them the two means, but really 
they form one means: they are indistinguishable. Action (including 
devotions) alone is useless; faith alone cannot cause salvation free 
from damnation; (it can cause salvation after damnation). 


The Parts of Devotional Acts and Salvation 


It has been mentioned above that a devotional act which is 
obligatory as a whole, e.g. an obligatory ritual prayer, differs, in 
respect of value and importance for salvation, from a devotional act 
which as a whole is supererogatory, e.g. a supererogatory ritual 
prayer, although they both are means to it. Differences in effecting 
salvation also occur as regards parts of a devotional act, whether 
obligatory or supererogatory. An act of devotion, e.g. a ritual 
prayer, is a totality, a whole consisting of several parts which are 
words, gestures, bodily acts, mental attitudes and so on. These parts 
are not of the same category, even though the devotional act as a 
whole is obligatory or supererogatory; rather some of them are 
obligatory, some required, some praiseworthy and so on. Different 
categories of parts have different degrees of merit in effecting salva- 
tion. We shall briefly mention here all these categories together with 
brief definitions of them. We shall also indicate their relationships 
with salvation. 

1. The first category consists of the obligatory (fard) parts of a 
devotional act. These parts are also called the pillars (arkan) of an 
act of devotion. Non-observance or incorrect observance of any one 
of them even though for an excuse, e.g. forgetfulness, renders the 
entire devotional act null and void. Wiping the head, for instance, is 
obliga‘ory in a ritual ablution; its omission, for whatever reason, in- 
validates ablution as a whole. 

2. The second category consists of the required (wajib) parts. 
Their commission earns reward from God and their omission causes 
punishment in the Hereafter. Omission of any one of them forgetful- 
ly in a devotional act makes the act imperfect, but not invalid as in 
the case of the omission of an obligatory part; this imperfection can, 
however, be made good, before completing the devotional act, by 
performing the Prostration for Forgetfulness--a thing which is not 
possible in the case of the omission of an obligatory part. For 
deliberate omission of a required part the devotional act must be 
repeated. If the act is not repeated, or if, in the case of the omission 
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of a required part forgetfully, the Prostration for Forgetfulness is not 
performed, the devotional act is to be regarded as having been per- 
formed only imperfectly. 

3. The third category is that of sunna. Sunna literally means a 
way, a path which may be good or evil. Technically it means the 
religious path trodden by the Prophet without being considered by 
him as required or obligatory. Sunna is of two kinds: emphasized 
(mu ‘akkada) and praiseworthy (mandib, mustahab). An act is em- 
phasized sunna if the Prophet persisted in it; it is only once or twice 
in his lifetime that he omitted it without an excuse. An act is 
praiseworthy sunna if he did not persist in it but did it many times in 
his lifetime. Praiseworthy sunna is sometimes referred to as simply 
sunna. Commission of an emphasized sunna act earns reward from 
God; its omission causes, not punishment, but reproach of Him. In 
the case of the praiseworthy sunna, reward is obtained by its com- 
mission, but neither reproach nor punishment is caused by its 


deliberate omission. 
4. At the fourth level are placed those parts which are called the 


good manners or etiquette (a@dab) of a devotional act. These parts 
are those which the Prophet performed only once or twice in his 
lifetime. Their observance is a means of reward from God but their 
omission is not blameworthy. Examples are: reading the formulae of 
glorification of God (tasbihat) many times in the bowing and pro- 
strations of a ritual prayer; reading the Qur’an in a ritual prayer 
more than that measure of it which is sunna. 

Those parts of a devotional act which are called sunna, whether 
emphasized or not, and the parts regarded as the etiquette of an act 
are sometimes put under the more general category of 
supererogatory (nafl, (tajawwu ‘) parts of a devotional act. 

5. At the lowest level are placed those parts which are called per- 
missible or allowed (mubah, ja‘iz) in a devotional act. They cause 
neither divine pleasure nor divine displeasure. Legally they are 
neutral acts. 

There are certain things which are irrelevant to a devotional act. 
They form its negative aspect just as the parts making it up form its 
positive aspect. In the negative aspect too there are several grades 
which are as follows: 

1. At the highest grade are those things which are called unlawful 
(haram), forbidden (mamniz’), not allowed, or not permissible (ghayr 

jaiz). A thing is unlawful in a devotional act if its unlawfulness is 
established by a proof that is absolutely certain. A devotional act in 
which such a thing occurs must be repeated. 
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2. The second grade consists of those things which are called 
disliked (makrith). The disliked things are of two kinds, namely, 
gravely disliked (makrih tahrimi) and slightly disliked (makrih tan- 
zihi). The former is nearer to the unlawful than to the lawful, while 
the latter is nearer to the lawful than to the unlawful. Both cause 
divine displeasure and punishment in the Hereafter: for the former 
the degree of punishment is greater than that for the latter. A devo- 
tional act in which anything disliked, whether gravely or slightly, is 
done is to be regarded as correct but disliked; it should be 
repeated. 

The above mentioned grades relating to the positive and negative 
aspects of a devotional act can be represented in the form of the 
following diagram: 


Positive aspect 
Obligatory (U4_) 1 
2 Required (>!) 2 
29 5 emphasized sunna (945s 5s 4) 3a 
& ay) Sunna(4—) 
oY praiseworthy (2 eo A) 3b 
ey Good manners or etiquette (10!) 4 
aT Permissible or allowed ( jl> ¢c) 5 
Negative aspect 
Unlawful (> j= ¢& 5 e¢ 1 —) 1 
gravely disliked (ey 95) 2a 
Disliked(? 5S) 


slightly disliked (457 °5) 2b 


Clear understanding of these grades is a prerequisite to an ap- 
prehension of books on Islamic devotional acts where the parts of 
these various grades are discussed very frequently without an ex- 
planation of their meaning. This understanding is also essential for 
the practice of devotional acts properly. Many devotees who lack this 
understanding often become victims of illusion: sometimes, neglec- 
ting an obligatory act, they engage themselves in a supererogatory 
_ act; sometimes they become so deeply involved in a supererogatory 
act that they cross the proper limit to the blameworthy access." 
What is necessary for a worshipper is to maintain order among 
various good acts. All obligatory acts must be preferred to all 


supererogatory acts. 


**! Al-Ghazali, Ihya ‘, II], 400f. 
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* devotional act is only perfected by the observance of all its 


arts, obligatory and supererogatory: the imperfection that usually 
one in urs in obvigatory parts is made good by the supererogatory parts; 
if the -_imperfec ection is little the supererogatory parts cause an in- 
crease in the spiritual condition of the devotee. An individual who 
limits himself to the obligatory parts only is in danger, for he has 
nothing to compensate for the defect that usually occurs in them. A 
devotee who, in addition to the performance of all obligatory parts 
almost perfectly, performs all supererogatory parts in proper man- 
ner is gradually drawn near to God as stated in a Tradition.'* 
Devotional acts produce good effect on the soul of a person who 


performs them with a fully sincere intention (ikhlas)—an intention 
with which no worldly motive is mixed.’® In fact it is for their effects 
on the s . soul of a devotee t that they are prescribed by God. As a result 
of a man’s performance of them, the soul becomes illumined and the 
faith ((man) strengthened and alive, Consequently he obtains salva- 
tion in the Hereafter.'** 


The Means to Salvation on the Divine Side: Intercession and 
Divine Mercy 

Faith and action, including devotions, are treated in the 
preceding section as the two means to salvation on the human side. 
There are two more things -- intercession and divine mercy — which 
will also cause salvation of believers in the world to come. Neither of 
these two causes is wholly separate from faith and action; rather 
each of them involves faith and action somehow or other. They are 
the two means to salvation on the divine side. Intercession may ap- 
pear at first sight to be something not divine, but since on analysis it 
is found to be dependent upon God's mercy needed for its initiation 
and for its acceptance, it is to be regarded as a cause of salvation on 
the divine side. Intercession and divine mercy in relation to salvation 
are, like faith and action, clearly set forth in the Qur'an and pro- 
phetic tradition; they are very easy to understand and to acquire and 
not complicated like the Christian concept of intercession and divine 
grace in relation to salvation. A brief account of them we propose to 
give here. From this account it will be seen that intercession and 
divine mercy in Islam have not much similarity with the Christian 

'A}-Bukhari, Sahih, Rigaq, 38; Ibn Hanbal, Musnad, IV, 256. 

‘*For the Quranic emphasis upon sincerity see Qur'an 39:2, 11, 14, 7:29, 4:14, 65, 
98:5, 39:3. ie 

“For a brief account of al-Ghazali’s view on Islamic devotions see Muhammad 
Abul Quasem, “*Al-Ghazali's Theory of Devotional Acts”, /Q, XVIII, 48-61. 
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notions of them. In fact, these two are among those problems where 
comparison can hardly be made between Islam and Christianity. 

In Islam intercession as a means to salvation connotes one's 
prayer to God for the forgiveness of others in the Hereafter. In 
Christianity, however, it has a wider significance, and expresses the 
more general idea of Christ’s acting for others, of his being surety for 
them. Islamic theory is that for salvation intercession will take place 
at two stages: on the Day of Judgement and after the sinners’ entry 
to Hell. On the Day of Judgement it will take place first before the 
divine questioning; it is the prophet Muhammad who will intercede 
first for the forgiveness of his community. Accepting this interces- 
sion, God will grant him permission to take, to Paradise through its 
right gate (al-bab al-ayman) built for them especially, all those peo- 
ple of his community who are entitled to it without giving an account 
of their actions.'** Then when, following the weighing of actions in 
the Balance, the verdict of damnation will be passed to numerous 
groups of believers who commit major sins,'®* intercessors, in- 
cluding all prophets, will intercede for the forgiveness of many of 
them.’*’ God out of mercy will accept their intercession and save a 
large number of sinners. This salvation is free from damnation. The 
second stage of intercession is after the sinners being like coal as a 
result of constant burning in Hell-fire for a long time.'°* When they 
are suffering thus , intercessors will pray to God for the rescue of 
many of them. The result of this will be divine forgiveness of them 
before the end of their redemptive punishment. This is salvation 
after damnation. 

Who will intercede in the Hereafter? Not only the angels and all 
prophets, but also those believers who have high status with God, 
such as saints, siifis, religious scholars, and other pious men, will be 
able to intercede for others. They will intercede for the forgiveness of 
only those sinful believers for whom God will grant them 
permission,’” and permission will be granted for intercession for 
believers only. Thus belief or faith lies at the background of interces- 
sion. The concept of intercession in Islam presupposes not only a 

‘“Al-Bukharl, Sahih, Tafsir Sira 17.5; Muslim, Sahih, Zuhd, 14; at-Tirmidhi, 
Sunan, Qiyaéma, 10; Ibn Hanbal, Musnad, II, 436. 

“The Prophet said, “My intercession is for those people of my community who 
commit major sins."’ See at-Tirmidhi, Sunan, Qiyama, 11; Abd Dawid, Sunan, Sun- 
na, 31; Ibn Maja, Sunan, Zuhd, 37; Ion Hanbal, Musnad, II, 213. 

 Al-Ghazali, Ihya’, IV, 530. 

Muslim, Sahih, Iman, 306; al-Bukhari, Sahih, Rigaq, 56; Ibn Maja, Sunan, 
Zuhd, 37; Ibn Hanbal, Musnad, III, 79. 

‘Qur'an 2:255, 10:3, 19:87, 20:109, 21:28, 34:23, 53:26. 
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doctrine of God, but also a doctrine of man and his relation to his 
fellow men. That relation is best described by the word ‘solidarity’. 
Faith is the bond of solidarity between the intercessor and those for 
whom he pleads, and yet the former differs from the latter in that he 
is nearer to God. The qualification for the work of intercession is 
thus twofold. Aside from faith, there are certain acts which facilitate 
intercession. These are supererogatory ritual prayer,''® love for the 
prophets and a strong desire to follow their sunna, to please the 
pious and thus to obtain the blessings of their prayer, and so on.'"' 
Thus, in addition to faith, action is involved in intercession. Where 
salvation will occur through intercessory prayer, faith and action will 
be there as the two means to it on the human side. 

The initiation of intercessory prayer in the Hereafter is dependent 
upon the permission of God moved by His mercy; its acceptance by 
Him is also through His mercy or grace; this mercy, however, is in- 
direct since it is operative through the mediation of others. Even 
faith and action, the two means to salvation on the human side, 
which occur through human endeavour are ultimately dependent 
upon divine mercy for their occurrence and efficacy. God's accep- 
tance of repentance as the sinner’s expiation is also through His 
grace. Thus divine grace or mercy plays a major role in salvation 
even where the means to it are worked out through human 
endeavour. The Prophet said, 


“Without the mercy of God no one can attain salvation by 
virtue of his action."’ His companions asked, “‘Not even 
you, O the messenger of God!" He replied, ‘‘Not even I. 
God will, however, cover me with mercy?’!? 


Besides operating through the mediation of others, divine mercy 
will also be operative directly in the Hereafter at two stages: on the 
Day of Judgement and after the sinners’ entry to Hell. Islamic 
teaching is that the mercy of God in general predominates over His 
wrath.''? Only one per cent of His mercy is bestowed upon all His 
creatures in this world, the rest, i.e. ninety-nine per cent, being 
reserved for the world to come.''* God's compassion for man is 

*Al-Makki, Qi, II, 202. ¥ 

'"Al-Ghazali, Ihya’, 1V, $26; al-Makki, Qir, II, 260. 

@Al-Bukhiri, Sahih, Rigaq, 18; Muslim, Sahih, Munafigin, 77; Ibn Maja. 
Sunan, Zuhd, 20; Ibn Hanbal, Musnad, II, 235. 

' Al-Bukhari, Sahih, Tawhid, 15, SS, 22, 28; Muslim, Sahih, Tawba, 14ff., Ibn 
Maja, Sunan, Zuhd, 35. 

'“Al-Bukhari, Sahib, Adab, 19, Rigiq, 19; Muslim, Sahih, Tawba, 17ff.; at- 
Tirmidhi, Sunan, Da‘wat, 99; Ibn Maja, Sunan, Zuhd, 35. 
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much more than a woman’s compassion for her small baby.''* This 
emphasis of Islam upon divine mercy in general is in agreement with 
Psalm 136 where “his mercy endureth for ever” occurs twenty-six 
times.''* Islamic view is that on the Day of Judgement divine mercy 
will be bestowed upon believers directly, without the mediation of 
anyone, at divine questioning, at the weighing of actions in the 
Balance, and at passing over the Bridge — three most critical 
moments of the Day of Judgement. A form of bestowal of mercy at 
the weighing of actions in the Balance is multiplication of good 
deeds in order to outweigh the bad, as in the Qur’anic verses: 
“If there be a good deed, He will multiply it and bestow 
from Himself a great reward.""''” 
(lodas Vol 4d ep Crys clytcta 4 > ob 5I,) 
‘*Whosoever does good will have ten times as much, and 
whosoever does evil will only be requited with the like of it; 
and no wrong will be done to them.’’'’* 
We hI ony Ad te a dl & 
(rc golds Y ees lll 5 jm 
The bestowal of divine mercy directly after the sinners’ entry to 
Hell will follow the deliverance of many sinners from there through 
intercession. It will start with the words of God: 


“The angels have interceded; prophets have interceded; 
and believers have interceded; now there remains only the 
Most Merciful of those who show mercy.’’''*” 


Then He will order the transfer, from Hell to Paradise, of every 
believer in whose mind will exist good (khayr) equal to the weight of 
a gold coin. Immediately this order will be executed. Then He will 
order the deliverance of every believer in whose mind will exist good 
equal the weight of half a gold coin. This order too will be carried 
out without delay. Then He will order the deliverance of every 
believer in whose mind will exist good equal to the weight of a parti- 
cle. As a result of the execution of these three orders a large number 
of sinful believers will find deliverance from Hell after being damned 
for a long time, but before the expiry of the duration of punishment 
due to them. There will still remain in Hell many believers who never 

“*A)-Bukhari, Sahih, Adab, 18; Muslim, Sahih, Tawba, 22; Abi Dawid, Sunan, 
Jana‘iz, 1; Ibn Maja, Sunan, Zuhd, 35. 

Psalm 136:1-26. "Qur'an 4:40. ‘Qur'an 6:160, 

*Al-Bukhiarl, Sahih, Tawhid, 34; Muslim, Sahih, Iman, 302; an-Nasa7, Sunan, 
Iman, 18; Ibn Maja, Sunan, Mugaddama, 9; Ibn Hanbal, Musnad, 111, 17. 
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did any good in their life and who have now become like coal as a 
result of constant burning in Hell-fire. With one handful, God 
Himself will bring all these people out of Hell and throw them into 
the River of Life (nahr al-hayat) flowing near the gates of Paradise. 
From this river they will come out being like pearls and having 
necklace-like marks around their necks, by which marks they will be 
recognized in Paradise as ‘those who are delivered by the Most Mer- 
ciful” (‘utaga’ ar-Rahman). God will ask them to enter into 
Paradise to enjoy its delights and, above all, His pleasure 
eternally.'?° With the deliverance of these believers from Hell the 
process of granting salvation will come to an end, for there will be no 
more believers in it — all its dwellers are infidels for whom there is 
no deliverance.'*! 

Thus in the case of direct divine mercy also faith lies at the 
background. Action too has relevance in as much as it moves mercy 
promptly; variance in action causes variance in promptness of mer- 
cy; where action is lacking completely, divine mercy is bestowed at 
last. In the case of intercession also faith and action are found to be 
involved. These, then, are needed everywhere. The existence of 
them or at least of faith only at the ¢ background of divine mercy, 
direct or indirect as in intercession, is in “accordance with the re- 
quirement of justice."* Justice requires that some merit must be 
there to elicit and to justify the mercy of God, otherwise it will be an 
arbitrary thing, depending upon the moods of divine feeling. 

"Ibid. 


*'Qur’an 2:161, 3:91, 4:48, 116:137, 167, passim. 
'*Al-Ghazali, Ihya, IV, 30. 


DEVOTIONAL ACTS IN ISLAM 
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(The Prophet (may God bless and greet him!) declared: 
Islam is based on five things: the testimony that there is no 
god but God and that Muhammad is His servant and 
messenger; the performance of ritual prayer; the payment 
of divine tax; the pilgrimage; and the fast during {the lunar 

month] Ramadan.) ! 


‘Al-Bukhari, Sahih, Iman, 1,3; Muslim, Sahih, Iman, 19-22; at-Tirmi- 
hi, Sunan, Iman, 3; an-Nasa‘i, Sunan, Iman, 13. 


NOTE 


The major part of one of the two means to salvation on the 
human side, as explained in the preceding chapter, consists 
of devotions, both ‘obligatory’ and ‘supererogatory’. The 
‘obligatory’ devotions are ritual prayer, fasting, divine tax 
and the pilgrimage, while the ‘supererogatory’ ones are 
Qur’an-recitation, remembrance of God and supplication 
to Him. The efficacy of devotions for salvation is dependent 
upon their correct performance, as prescribed by the 
Shari'a, the revealed law of Islam. Thus the treatmment of 
their correct performance logically follows that of salvation, 
and it is to this treatment that the rest of the present study is 
devoted. 

Physical cleanliness is a prerequisite to most Islamic 
devotions: it is ‘obligatory’ in some of them and ‘praisewor- 
thy’ in others. It is valued in Islam even if it is achieved, not 
as a means to devotions, but for its own sake. It has two 
aspects, namely, the things with which it is achieved, such 
as water, clean sand and so on, and the methods by which it 
is effected. A detailed treatment of it in both its aspects 
must precede that of devotions. 


Ii 
CLEANLINESS 


vivry ON B=. cp peace ety gal th Cee all 
Surely God loves those who turn to Him often and He loves those who clean 
themselves. — Qur'an 2:222 
sole Yl jes jell soley de all de ¢ ll Ji 
The prophet Muhammad (may God bless him and greet him!) said, 
“Cleanliness is one half of the faith.” * 


KINDS OF WATER WITH WHICH CLEANLINESS CAN BE 
ACHIEVED 
There are seven kinds of water with which cleanliness (tah@ra) can 
‘correctly’ be achieved. They are the water of rain? , the water of 
the sea, the water of the river, the water of the well, the water 
derived from the melting of ice, the water derived from the melting 
of hail, and the water from a spring. 

These seven kinds of water are again put under five categories in 
accordance with the special quality possessed by each of them. 

The first category of water is that which is legally clean itself and 
which cleanses others; cleansing with it is ‘not disliked’ by the 
law.* This water is ordinary water, i.e. the water which has not 
become contaminated by coming in contact with something else. 

The second type of water is also that which is legally clean itself 
and which cleanses others; but cleansing with it is ‘slightly disliked’ 
by the law. This water is that small quantity of water from which a 
cat or a similar animal has drunk. 

The third category of water is that which is legally clean itself but 
which cannot cleanse others; it is water which has already been used 
for the removal of the state of minor legal impurity (hadath)* ot 


2 Muslim, Sahih, Tahara, 1; Darimi, Sunan, Tahara, 2. 

3 Qur'an 8:11. 

* The word ‘law’ used in this book means Islamic religious law derived from the 
Qur'an, words, deeds and approvals of the prophet Muhammad, the consensus of the 
Muslims, and the analogy. 
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for any meritorious act such as the performance of ablution (wadu’) 
with the proper intention despite one’s having already performed 
ablution® . Water is legally considered to be already used merely by 
its separation from the body of the person who has used it. 

It is ‘not correct’ to effect cleanliness with the water of a tree or of 
a fruit, even although this water comes out by itself without applying 
pressure. Nor is cleanliness correctly achieved with water the nature 
of which is lost as a result of cooking something in it or as a result of 
the predominance of something else in it. This predominance, in the 
ease of the mingling of a solid substance with water, occurs if the 
water loses its properties of thinness and liquidity. There is, 
however, no harm if all the properties of the water are lost by its 
mingling with a solid substance such as saffron, fruit or the leaves of 
a tree. Predominance, in the case of the mingling of a liquid 
substance with water, occurs [a] if there appears in the water one 
property of a liquid substance which has only two properties, e.g. 
milk which has colour and taste but not much smell, and [b] if there 
appear in the water two properties of a liquid substance which has 
three properties, e.g. vinegar. In the case of the mingling of water 
with a liquid substance which has no quality whatever, e.g. water 
which has already been used, or rose-water the smell of which has 
been remoyed, predominance is determined by weight. Thus should 
there be two ritls of already used water mixed with one rit! of 
ordinary water, ablution is ‘not correct’. But ablution is ‘correct’ 
should the proportion be the opposite. 

The fourth category of water is unclean water; it is a small, 
stagnant quantity of water into which some unclean matter has 
fallen. A smali quantity of water is that amount of water which 
occupies a space of less than ten square cubits. This quantity of 
water becomes legally unclean by the fall of unclean matter into it 
even although the sign of the unclean matter is not visible in it. 
Unclean water also includes running water in which the signs of 
unclean matter that has fallen into it are visible. The sign of unclean 
matter is its tastes, colour or smell. 

The fifth type of water is that water concerning the cleanliness of 
which there is doubt; it is the water from which a donkey or a mule 
has drunk. 

THE SMALL QUANTITY OF WATER FROM WHICH AN 
ANIMAL HAS DRUNK 

5 There are two states of legal impurity — minor and major (jandba). The former is 
that which contradicts ritual ablution, and the latter necessitates a bath. 

‘See infra, p.64. 
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A small quantity of water, [i.e. the water which occupies a space less 
than ten square cubits], from which an animal has drunk may be of 
four kinds. Such water is called sir. 

The first is that which is clean itself and which cleanses others. It 
is that small quantity of water from which a man, whether major 
(baligh)’ or minor, or a horse, or any other animal the meat of 
which is lawful to eat, has drunk. 

The second is that which is unclean. Its use for cleanliness is ‘not 
permissible’ by the law. Nor can it be drunk. It is that small quantity 
of water from which a dog,* ora pig,® or any of the ferocious 
animals such as the cheetah or wolf has drunk. 

The third is that water the use of which is ‘slightly disliked’ by the 
law when other water that is legally clean is available. It is that small 
quantity of water from which has drunk a pet cat or a domestic fori 
which has escaped from its confines, or a ferocious bird such asa 
small hawk or gerfalcon or a rat, but not a scorpion. 

The fourth kind is that water the cleanliness of which is doubtful. 
It is that small quantity of water from which a mule or a donkey has 
drunk. In the absence of other water that is clean, one has to 
perform ablution with it and also ablution with sand (tayammum) 
and then to perform ritual prayer (sa/a). 


THE USE OF CLEAN POTS AND CLOTHES MIXED WITH 
UNCLEAN ONES 


If pots, containing water, of which most are clean [but som 
unclean], are mixed together, a person has to select, for use in 
performing ablution and in drinking water, those which he imagines 
to be clean after a great deal of consideration. But if most of the pots 
are unclean, he should not think much about them, but abstain 
from them all, and perform ablution with sand. For selecting clean 
pots for the purpose of drinking only, however, he should consider 
them very carefully. 

If two pots filled with water — one being clean and the other 


7 For the definition of the term ‘major’ or ‘mature’ in Islamic religious law se 
infra, p.60. 

§ The prophet Muhammad said that the utensil into which a dog has put its mouth 
is unclean and that in order to make it clean it must be washed either three times ot 
five times or seven times. It is ‘praiseworthy’ that in one of the times of this washing. 
the utensil should be rubbed with soil. See al-Bukhari, Sahih, Wadi’, 33; Muslim, 
Sahih, Tahara, 89f. 

9 Not only the saliva but the entire body of a pig is considered by the law as uncleat 
even though it is reared in a farm which is very neat and clean. Uncleanliness 
inherent in the very nature of the pig. See Qur'an 6:145. 
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unclean — are mixed together, and an individual, without thinking 
much about which of them may be clean, makes ablution by making 
use of both pots and then performs ritual prayer, this is ‘correct’ 
provided he wipes his head at two different places. If he wipes the 
head at one place only, the matter dwindles between what is 
‘permissible’ and what is ‘not permissible’. '° 

If the unclean and clean pots are of an equal number, no 
consideration is ncessary to select the clean ones; one should 
abstain from them all and should make ablution with sand." 

In the case of pieces of cloth mixed together, a person has to think 
much about which piece is clean or unclean [and then select that 
piece which he imagines to be clean and cover his private parts with 
it when performing ritual prayer]. 

{If there are two pieces of cloth, and the individual, after 
considering much about them, selects one as clean and performs a 
ritual prayer wearing it; then, intending to perform another ritual 
prayer, he selects the other piece as clean; this second ritual prayer is 
‘not correct’. All his ritual prayers would have been ‘correct’ only if 
he had worn that piece which he had selected first.” 

If two upright men have given contradictory opinions on some 
water so that one affirms the cleanliness of the water while the other 
denies it, the water will be treated as clean, relying on the original 
nature of water which is clean."® 


A SMALL WELL INTO WHICH UNCLEAN MATTER OR 
ANYTHING ELSE HAS FALLEN 


If any unclean matter has fallen into a small well which occupies a 
space less than ten square cubits, it will have to be emptied even 
although the unclean matter is little (except a little dung), e.g. a 
drop of blood or of wine, for even this small portion of unclean 
matter has rendered the whole well unclean. It will also be emptied 
{a] if a pig which in its entirety is legally considered unclean, has 
fallen into it even though it came out alive and its mouth did not 
touch the water of the well, or [b] if a dog or a goat or a man has died 
inside it, or [c] if an animal, however small, has died and its body 
distends in it thereby spreading the filth throughout the well. Should 
the complete emptying of the well not be possible, two hundred 
medium-sized “ buckets of water must be taken out of it in these 
cases. 

1© Mahmid ‘Abd al-Wahhab ash-Shurunbalali, Mardgi al-Falah: Sharh Matn 


Nar al-Idah, Egypt, n.d., p. 18. 
"\ Tid. 12 Ibid. 13 Ibid. 
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Should a domestic fowl or a cat or the like die inside a small well, 
it is necessary to take forty buckets of water following the removal of 
the animal! from the well. To draw out fifty or sixty buckets is, of 
course, ‘praiseworthy’. If a rat or a similar animal dies inside the 
well but its body is not distended, twenty buckets of water will have 
to be drawn out. [8] The drawing out of the buckets of water in al] 
these cases results in the cleanliness of the well, the bucket and its 
rope, and the hand of the man who draws out the water. 

The well does not become unclean by the presence in it of the 
dung of a hoofed animal, i.e. a camel or goat, the dung of a horse, 
mule, donkey or cow. The well, however, becomes unclean if this 
dung is of such a quantity that one who looks at the well considers it 
a large quantity, or if no bucket of water drawn out is free from 
dung. 

The water of a well does not become legally filthy by the falling of 
the dung of a pigeon or a sparrow into it. Nor does it or any other 
liquid thing become unclean by the death inside it of any living being 
in which there is no flowing blood, e.g. a fish or a frog or of aquatic 
animals, or of a bug or a fly or a wasp or a scorpion. Nor does it 
become unclean by the fall into it [a] of a man or an animal, the 
meat of which can legally be eaten, provided it comes out alive and 
there was no filth on its body, or [b] of a mule or a donkey ora 
ferocious bird or any wild animal. This is the correct view. 

Should the saliva of any animal which has fallen into the well 
reach the water, a legal ruling will be given on the water in keeping 
with the ruling on the cleanliness or uncleanliness of the saliva. 

The discovery of a dead, but not swollen, animal in the well, if the 
time of its falling into it is not known, makes the well unclean until a 
day and a night have passed. But if the body of the animal 

44 Islam is a religion which enjoins moderation or the mean state of all affairs. In 
Islam there is place neither for too much of hardship nor for too much of lavishness, 
neither for excess nor for deficiency. Moderation is considered by Islam to be the most 
reasonable course of action and to enable man to achieve that at which the Islami 
religion aims. A man has an outward aspect and an inward aspect, and moderation is 
to be observed in relation to bath. His outward aspect is mainly the concern of Islamic 

law (figh) and hence in this field one often finds the prescription of moderation and 
the middle course. The inward aspect of a man is mainly dealt with in siifism and 
Islamic philosophy and hence in these two disciplines also we find that moderation or 
the mean is taught emphatically. Besides law, sufism and philosophy, the mean and 
moderation are prescribed in clear terms in the Qur'an and prophetic tradition. Thus 
the Prophet said, “The best of all affairs is their mean (wasat).” ‘‘Surely God likes 
—_ in every Pepe coe Sahih, Adab, 35; Muslim, Sahih, Salam 10). 
17:29, 25:67, 7:31, 48:29. ee ee oer saie worms. 0p 
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discovered is swollen, the well is to be regarded as unclean until 
three days and three nights have elapsed. 

{Aman who has found traces of sperm in his clothing must repeat 
all the ritual prayers which he has performed wearing it from the 
time he last went to sleep.] ** 


CLEANLINESS AFTER RELIEVING ONESELF (/STINJA’) 


On passing urine, a person has to seek freedom from the leakage of 
urine, until the sign of leakage disappears and his mind becomes 
quiet concerning the leakage. This freedom can be achieved by 
following one's habitual methods — by walking a few steps or by 
making a sort of half-cough or by reclining or by similar acts. It is 
‘not correct’ to start performing ablution until the mind is quiet 
about the stopping of the leakage of urine. 

It is the “confirmed sunna’ to cleanse the filth which comes out 
through the genitals or the anus provided it has not crossed the 
boundary of the orifice. If it has crossed and the space it has 
smeared is equal to the size of a silver coin, it is ‘required’ to remove 
it with water. If the place smeared is more than the size of a silver 
coin, the removal of the filth by washing it with water is ‘obligatory’. 

When bathing to remove the state of major legal impurity after 
the ceasing of mentruation or the end of the childbirth bleeding 
period, it is ‘obligatory’ to wash with water the filth which is at the 
orifice even though it is very small in quantity. 

Cleanliness after relieving oneself is to be accomplished by wiping 
the filth with a cleansing stone or something similar which is clean, 
cleanses others and is not precious or honourable. To wash the filth 
with water is better. Best of all is to use both stone and water, i.e. to 
wipe the filth with the stone first and then to wash it with water. '° It 
is, however, ‘correct’ to use either water or a stone. 

What is sunna is only to achieve cleanliness. To use a specific 
number of stones or of any thing similar is only ‘recommended’ by 
the law’? and not an ‘emphasized sunna’, [because the Prophet 
said, “One who wants to use stones should use an odd number of 
them. One who has done this has done a good work, but one who has 


15 Ash-Shurunbalali, Maragi, pp. 21-22. 

1% Because the dwellers in the village Quba’ in Medina used to combine both water 
and stone during the lifetime of the Prophet, they were praised in the Qur'an (9:108). 
So this combination has become sunna for all the time. This is the correct view and on 
this legal decision (fatwa) has been given. 

1” The said, ‘One who uses stones should use an odd number of them.” 
See al-Bukhari, Sahih, Wadi’, 25, 26; Ibn Maja, Sunan, Tahara, 23, 44. 


56 SALVATION OF THE SOUL AND ISLAMIC DEVOTIONS 


not done this has not done any thing wrong’’].* Thus, as a 
‘recommended’ act, a person will use three stones even though 
cleanliness can be achieved with the use of less than three. 
The manner of cleanliness after relieving oneself is this. A man 
will wipe the filth with the first stone from the front of the place of 
the filth to the rear. With the second stone, he will wipe the filth 
from the rear to the front. The third stone he will use for wiping the 
filth from the front to the rear. This procedure is to be followed 
when his testicles are hanging loosely lest they might be defiled. If 
they are not hanging loosely, wiping will proceed from the rear to the 
front because this procedure effects cleanliness more. A woman will 
begin by wiping the filth from the front to the rear, in case the filth 
might defile her genitalia. After wiping the place of filth with three 
stones in this way, the individual will first wash his hand with water 
and will then rub the place of the filth with water by using the inner 
side of one finger, or two or even three if necessary. The method of 
using the finger is as follows: A man will slightly elevate his middle 
finger above his other fingers when starting the cleansing process, 
then, after washing to a certain extent, he will slightly elevate his 
second little finger. He should not limit himself to the use of only one 
finger. A woman will slightly elevate her second finger and middle 
finger together at the start of the cleansing, in case she might 
experience sexual pleasure from rubbing her genitalia. Increase 
may be made in the number of stones used and in washing in order 
that no smell of the filth remains. A person not fasting should fully 
relax his hips so that the filth in the orifice may be removed fully. A 
fasting man, however, must not do this in case the water used enters 
and thus corrupts his fasting. On completion of cleanliness with 
water, a person will wash his hands a second time and, if he is 
fasting, dry his hips before standing up, in case the water still 
present at the genitals or the anus enters, thereby corrupting his 
fasting. This drying is also ‘praiseworthy’ for one not fasting. 

It is ‘not permissible’ to uncover, in the presence of others, the 
private parts of the body (‘awra) in order to effect cleanliness after 
relieving oneself. [To reveal the private parts when there are 
on-lookers is strictly ‘forbidden’ by the law. Without uncovering 
one’s private parts, one should somehow wipe the orifice from under 
one’s cloth with a stone or similar object.] 

If the filth has crossed the orifice, and the place over which it has 
spread is more than the measure of a silver coin, and it is not 

18 Al-Bukhasl, Sahih, Wada’, 25f.; Muslim, Sahih, Tahara, 20, 22, 24; # 
Tirmidhi, Sunan, Tahara, 21; Ibn Maja, Sunan, Tahara, 23, 44. 
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removed despite the availability of water or other object with which 
itcan be removed; ritual prayer is not valid. One must try to find the 
correct objects for its removal without revealing one's private parts 
to the eyes of any on-lookers. ' 

It is ‘disliked’ by the law to accomplish cleanliness by the use of 
bone,® the food of man or any lower animal, baked brick, 
earthenware, coal, glass, gypsum, anything worthwhile such as a 
piece of brocade and cotton or by the use of the right hand except 
when there is an excuse for not using the left hand. [The Prophet 
said, “When anyone of you urinates, he should not wipe his genital 
by using his right hand, and when he defecates, he should not wipe 
the filth by using the right hand....]"’?' 

A person should enter a lavatory with the left foot first. When 
entering, he should seek the protection of God from the rejected 
Satan by reading the prayer formula: 


God, I seek the protection of You against the rejected 
Satan, the filthy, the impure, the abominable, the perni- 


cious” . 

Ua) eed) Ca ee I oe cl 3 yeh) 
(o>) 

(A‘udhu bi-Allahi, mina r-rijsi_ n-najasi [-khabithi 


l-mukhbithi, ash-Shaytani r-rajimi. ) 


He should sit supporting himself on the left leg and should not 
speak except through absolute necessity. It is ‘gravely disliked’ 
to sit, when relieving oneself, facing the gibla or with one’s back to 


CE. Ibn Maja, Sunan, Tahara, 22. ® Tbn Maja, Sunan, Tahara, 16. 

41 In Islam there is a principle for use of the hands. Although as parts of the same 
body the two hands are the same, they differ in respect of the purpose of their 
creation. When creating them God has given the right hand excellence over the left. 
Therefore anything superior, such as eating, drinking, wearing the dress, touching 
the Qur'an, should be done with the nobler hand, while in doing anything inferior, 
4. cleansing of filth, taking off of shoes and dress, the inferior hand is to be used. 
What things are superior and so should be done with the right hand were most 
correctly apprehended by the Prophet through the light of prophecy (mir an- 
nubuwwa). In the tight of such apprehension he prohibited the use of right hand for 
cleansing purposes and for taking off the shoes and dress, and the use of the right foot 
for entering the lavatory; this is because the right hand and the right foot need to be 
honoured. But he asked us to use the right foot for coming out of the lavatory, 
because to leave a place of filth is something good for which the right foot deserves to 
beused. The Prophet was the man able to understand this sort of delicate matter. See 
ash-Shurunbalali, Mardqi, p. 27. 

2tbn Maja, Sunan, Tahara, 9; at-Tirmidhl, Sunan, Tahira, 4; al-Bukhari, 


Sahih, Wadi’, 9. 
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it, even though one is in a lavatory inside a house.” (One who has 
done this forgetfully should, if possible, turn to face another 
direction as soon as one is aware of it. This is because of the honour 
of the Holy Ka‘ba.] Likewise, it is ‘gravely disliked’ to sit facing the 
sun or the moon because these are two great signs of God or the 
windward direction in case the splashes of urine may make one 
defiled. 

It is ‘disliked’ by the law to urinate or to defecate in water, in the 
shade where people sit, in a hole because a snake or the like ma 
cause harm from the inside of it, on the road, or under a fruit tree. 
To urinate while standing is also ‘disliked’ by the law; * itis, 
however, ‘permissible’ if there is a real excuse, e.g. pain in the back 
which makes it impossible to sit. 

{It is ‘praiseworthy’ to enter into a lavatory wearing a cloth not 
used for the performance of ritual prayer; if such a separate cloth be 
not used, one should safeguard oneself against the filth. It is 
‘disliked’ by the law that a person should relieve himself wheo 
having with him anything which contains the name of God or of His 

messenger Muhammad or a Qur’anic verse.* It is ‘forbidden’ to 
think of God while a person is relieving himself — thus for no reason 
will he utter 4U 4.2)! (al-hamdu li-Allahi: praise be to God). He 
will not reply to the salutation of someone else to him, nor reply to 
one who is calling to ritual prayer (mu‘adhdhin), nor gaze unduly 
on his private parts, nor play with his private parts.| 
One should come out of the lavatory with the right foot first and 
then read the prayer formula: 


Praise be to God Who has removed from me that which 
harmful and has left me that which is useful to m 
health *(_JUle, 63) (peced) Ci aU sec!) 
(Al-hamdu li-Allahi I-ladhi adhhaba ‘anni !-adha wa ‘fan! 


ABLUTION (WADU’) 
The Pillars of Ablution 


The pillars of ablution are four in number.?’ They are the ‘obli 
gatory’ parts of ablution. They are as follows: 


2 Ibn Maja, Sunan, Tahara, 16. 
% To urinate while standing is prohibited by the Prophet. See at-Tirmidhi, Suns 
_Tahara, 8; Abu Dawid, Sunan, Tahira, 16. 
8 Abii Dawid, Sunan, Tahara, 10; lbn Maja, Sunan, Tahara, 11. 
% Cf, at-Tirmidhi, Sunan, Tahara, 5; Ibn Maja, Sunan, Tahara, 10. 
2 These are mentioned in the Qur'an 5:6. F 
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"The first pillar is the washing of the face. The limit of the face 
lengthwise is from the beginning of the upper surface of the forehead 
to the lower part of the chin, and breadthwise it is that part which 
exists between the two lobes of the ears. The second pillar is the 
washing of the hands up to the elbows. The third pillar is the 
washing of the feet up to the ankles. The fourth pillar is the wiping 
of one fourth of the head with the hands wetted with water freshly 
taken. [The law defines the head as that part of the body which is 
above the ears, so that the wiping of the part just below the ears is 
not legally correct). 

The reason for making ablution is to acquire a legal state of 
fitness for performing the rites which are ‘not lawful’ without 
ablution. [These rites are ritual prayer, the circumambulation of the 
Ka’ba, the touching of the Qur'an, and so on.] This is the reason of 
this world for ablution. The other-worldly reason is the obtainment 
of reward in the Hereafter. 


The Stipulations for Ablution 


The stipulations which must be fulfilled by a person, if ablution is 
tobe *required’ of him, are eight in number. They are as follows: 

{1} Sanity (‘ag/). A person who is sane is ‘required’ by the law to 
make ablution for the performance of certain rituals.™ [2] 
Maturity. Those who have become mature are ‘required’ to perform 
ablution. Legal maturity comes with physical puberty when it is 
presumed, unless there is evidence to the contrary, that the person 
concerned has attained that degree of sound and mature judgement 
which enables him or her properly to manage his or her own affairs. 
Physical puberty is a matter to be established by appropriate 
evidence, but the law presumes that it cannot occur before the age of 
nine in the case of girls and twelve in the case of boys, and that it 


® Three categories of people are exempted from the Islamic religious obligations: 
the insane, the minor and the faint. The general rule is that whatever a man does or 
says, whether good or bad, small or great, is recorded by the two angels placed at his 
two side (Qur'an 6:61, 10:21, 43:80, 82:11); the angel placed at his right side is called 
sahib al-yamin who records only his good utterances and good actions, while the angel 
placed at his left side is called sahib ash-shimal and he records only his bad actions 
and bad utterances. The insane, the minor and the faint are exceptions to this general 
tule — nothing which they do or say is recorded by the angels —; this is explicit in 
prophetic tradition (al-Bukhari, Sahih, Hudid, 22; at-Tirmidhi, Sunan, Hudiid, 1; 
annasi'i, Sunan, Talaq, 21). The reason is obvious: they lack the capacity to know 
what is good and what is bad, what is ‘obligatory’ and what is not. The law says that 
the capacity to know concerning these things must be possessed by one if one is to be 
obliged to perform the religious duties (mukallaf) 


—_——E——— ree 
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must have occurred by the age of fifteen for both sexes. [3] Islam. 
Only Muslims are ‘required’ to perform ablution. [4] Ability to use 
that quantity of clean water which is sufficient for washing the limbs 
of ablution once at least. [S] To be in the state of minor legal 
impurity. A person who is not legally impure, i.e. who is already in 
ablution, is not ‘required’ to perform ablution.” [6-7] Absence of 
menstruation and the period of childbirth bleeding. [8] When there 
is only sufficient time left for a ritual prayer or of any other rite 
requiring ablution, then ablution must be performed immediately. 

Stipulations for the validity of ablution are three in number. They 
are the following. 

[1] The application of clean water to the totality of the epidermis 
of one’s bodily organs that must be washed in ablution. If a place as 
small as the size of a needle-point remains dry, ablution is not 
correct. [2] The absence of menstruation, period of childbirth 
bleeding and the state of minor legal impurity, which all contradict 
ablution. [3] The removal of that which prevents the water from 
reaching the outer layer of the skin, e.g. wax or fat. [If anything 
inhibits the washing of organs which must be washed, ablution is not 
correct. Oil and similar preparations applied to the body are not, 
however, regarded as preventing water reaching the outer layer.] 


Some ‘Necessary’ Acts in Ablution 


The washing of only the external part of a thick beard [— so thick 
that the outer layer of the skin is not visible —] is ‘necessary’. This is 
the most correct of all legal opinions given on this point. If the 
beard is sparse, it is ‘necessary’ to make the water reach the outer 
layer of the skin. It is not ‘necessary’ to make the water reach the 
hair which hangs down from outside the circumference of the face. 
Nor is it ‘necessary’ that the water should reach those parts of the 
lips which remain concealed when they are closed in the usual 
manner. [Similarly water ‘need’ not reach the interior part of the 
eyes.] 

If the fingers are held tightly together so that water does not reach 
between them, or if the nail has become long so that it covers the tip 
of the finger preventing water from getting underneath it, or if in the 
tip there is something like doughpaste, [fat, and so on] which 
prevents water from reaching it — in all these cases, it is ‘necessary’ 

29 If, however, he makes ablution he will obtain reward for this. Ablution itself is 2 
good work drawing man near to God (qurba), even though it is meant to serve as & 
means of performing devotional acts. Making ablution despite one’s already being in 
ablution is ‘praiseworthy’. 
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the covered parts after the removal of the substance. Dirt 
nose, the dung of fleas or similar things in the tips of 
are not considered by the law to prevent water from 
ig them [because these are too small to prevent water and 
these are not too sticky; so washing is correct despite the 
se of these substances. The colour which remains on the nail 
fa person who out of necessity has adopted the profession of 
colouring, is not regarded as preventing water from reaching the 
body — a view on which legal decision has been given]. 
"itis ‘necessary’ to move tight rings around the fingers. [Likewise, 
earrings ‘need’ to be moved around because otherwise the water may 
not go into the holes made for these earrings. ] 
ould the washing of fissures in the heels be harmful, it is 

‘correct’ just to let water go over any medicine that has been applied 

There is no need to repeat the washing or the wiping of the hair of 
the head in ablution, after the hair is shaved. Nor is there any need 
torepeat the washing after cutting one’s nails or moustache. 


Sunna Acts in Ablution 


‘There are eighteen sunna acts in ablution. They are as follows¢1] 
Washing the hands up to the wrists at the start of ablution. [2] At 
the start of this washing, to utter the name of God;” i.e. to say: 


In the name of God, Most Gracious, Ever Merciful. *! 
(>) o> J) a —) 


(Bi-smi Allahi r-rahmani r-rahimi). 


[3] Cleansing the mouth, when commencing ablution, with a 
tooth-stick (miswak), or with a finger when a tooth-stick is not 
available. [The Prophet said, 


“One ritual prayer after the use of a tooth-stick is better 
than seventy ritual prayers without the use of it.” “Hadit 
not been for my fear to overburden my people, I would have 
commanded them to use a tooth-stick before every ritual 
prayer.” > ] 
* The Prophet said, “There is no ablution to him who does not call upon the name 
of God.” See Ibn Maja, Sunan, Tahara, 41. 
Qur'an 1:1. 32 Ahmad ibn Hanbal, Musnad , 169. 
©) Ahmad ibn Hanbal, Musnad, 167, 170. Not only in ablution, but at other times 
also the use of a tooth-stick is ‘praiseworthy’. These times are: on waking from sleep, 
just before starting a ritual prayer, before entering into a house or a people's 
guthering, and before reading the Qur'an or a book on prophetic tradition. The 
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[4] Rinsing the mouth three times even though using only a single 
handful of water. [S] Drawing water inside the nostrils with three 
fresh handfuls of water. [6] Exaggeration in rinsing, i.e. to make the 
water reach near the throat, and in drawing the water inside the 
nostrils, i.e. to allow the water to reach the cartilage of the nose. 
This exaggeration is to be made only by those who are not fasting. 
{7] After washing the face, the wetting of a thick beard three times 
with a palmful of water from below the beard and combing with the 
fingers. [8] Wetting with the fingers the skin between the fingers and 
the toes. [9] Washing the limbs three times. [10] Wiping the entire 
head once and wiping the ears even though it is with the water taken 
for wiping the head. [11] Rubbing the limbs washed in ablution. [12] 
Washing the limbs one after another quickly so that one limb should 
not become dry before washing the other. [12] Making the intention 
(niyya) of ablution in the beginning. [14] Observance of the gradual 
order of acts of ablution, as mentioned in the Qur’an,* i.e. first to 
wash the face, then to wash the hands, then to wipe the head, and 
finally to wash the feet. [15] Starting every act in ablution from the 
right side of the body. [16] Beginning washing the fingers and the 
toes from their tips. [17] Beginning wiping the head from its frontal 
part. (18] Wiping the neck, not the throat. Some authorities 
maintain that these last mentioned four acts are ‘praiseworthy’, not 
sunna. 


‘Praiseworthy’ Acts in Ablution 


The ‘praiseworthy’ acts in ablution are fourteen in number. They 
are the following: 

[1] To sit on an elevated place so that the used water may flow 
away easily. [2] To face the direction of the Holy Ka‘ba in Mecca, 
because this state is most conducive to the acceptance by God of all 
prayers read when making ablution. [3] Not to seek assistance from 
others in the performance of ablution. This is because devotional 
acts should be performed through one’s own effort. [4] Not to utter 
any word which is not a part of supplications and praises of God. [5] 
To combine the mental intention of ablution with the verbal 
utterance of the words of intention. Mental intention consists in a 
person’s resolve that he is making ablution in order to remove the 


Prophet said, “The use of a tooth-stick cleanses the mouth and pleases the Lord" 
(al-Bukhari, Sahih, Sawm, 27; an-Nasa'l, Sunan, Tahara, 4). This statement of the 
Prophet includes all conditions. Shaykh Ahmad az-Zahid has collected all excellences 
of the use of the tooth-stick in his book Tuhfat as-Salik fi Fada’il as-Siwak. 

4 Qur'an 5:6. 
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State of minor legal impurity, or to acquire legal fitness for the 
performance of ritual prayer or any other rite, or to obey the 
command of God. The words of this intention are: 
gh Bghall LAY gh Sada I eps gl ol yi 
al al deb 
(Nawaytu an atawaddaii’ li-raf%i I-hadathi, aw li-istibahati 
s-salati, aw li-ita‘ati amri Allah) 


[6] To supplicate to God by the recitation of those prayer formulae 
which are transmitted from the Prophet, his companions and their 
followers. [7] To utter the name of God when performing each act 
related to every part of the body during ablution. 

[8] To insert the little finger into the holes of the ears when wiping 
the ears. This perfects the act of wiping. [9] To move a loose ring 
around the finger when washing the fingers so that washing may be 
complete. [10] To use the right hand in rinsing the mouth and in 
drawing water inside the nostrils. [12] To perform ablution before 
the start of the time of a ritual prayer. This is for those who have no 
excuse. [13] To complete ablution by the recitation of the two 
sentences of confession of the faith while standing and facing in the 
direction of the Holy Ka‘ba in Mecca. The two sentences are: 


I testify that there is no god but God, and | testify that 
Muhammad is His servant and messenger. 

(4 ggg Otc Vteme ol Agcl, call VI Ul ¥ ol ae!) 
(Ashhadu an la ilaha illa Allahu, 


wa ashhadu anna 
Muhammadan ‘abduthu wa rasiiluhw 


[14] After ablution, to drink from the suplus water of ablution 
while standing and then to pray: 


God, make me one of those who turn to You in repentance, 
and make me one of those who clean themselves. 

Gop pean) oe clam ly eal gl oe clam! call) 
(Allahumma, aj‘alni mina t-tawwabina, wa aj‘alni mina 
l-mutatahhirina) 


‘Disliked’ Acts in Ablution 
The performance of the following six acts in ablution is ‘disliked’ 
by the law: 


[1] Extravagance in the use of water. [2] Miserliness in the use of 
water so that washing becomes like wiping. [3] Splashing the face 
with water. [4] Utterance of a word other than those constituting 


— See 
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prayers and praises of God. [5S] Seeking assistance from others in 
making ablution when there is no excuse for it. [6] Wiping the head 
three times with fresh water. 


The Three Kinds of Ablution 


Ablution is of three kinds — ‘obligatory’, ‘required’, and ‘praise- 
worthy’, 

First, ablution is ‘obligatory’ for a person who is in the state of 
minor legal impurity and who wants to perform a ritual prayer, even 
though it is ‘supererogatory’,** or to perform the ritual prayer over 
the bier, or to perform the prostration due to Qur’an-recitation,* 
or to touch the Qur'an even though a single verse of it,*’_ whether 
written on a wall or a coin or some similar thing. Second, ablution is 
‘required’ for the circumambulation of the Holy Ka‘ba. * 

Third, ablution is ‘praiseworthy’ [a] for sleeping in the state of 
legal purity, [b] when one wakes up from sleep, [c] for continuance 
in ablution, [d] for the obtaining of reward of performance of 
ablution despite one’s already being in ablution, [e] after back- 

biting, falsehood, calumny or any other sin, [f] after the composition 
of a verse of evil poetry, [g] after loud laughter which is not during 
ritual prayer, [h] after washing or carrying a dead body, [i] at the 
time of every ritual prayer, [j] just before bathing for the removal of 
the state of major legal impurity, [k] for a person in the state of 
major legal impurity, when he wants to eat, drink or perform sexual 
intercourse, [I] at the arousal of anger, [m-n] for the noble acts of 
reciting the Qur'an from memory, and for reading a Tradition or 
narrating it, [o] for the study of a book of religious knowledge, [p] 
for the call to ritual prayer (adhan), [q] for the call to the actual start 
of a ritual prayer (igama), {r] for addressing a gathering, [s} for 
visiting the tomb of the Prophet, [t] for the ritual of halting at 
‘Arafa during the time of pilgrimage to Mecca, [u] for the ceremony 
of running between the hill Safa and the hill Marwa, [v] after eating 
the meat of a slaughtered animal, and [x] after an act concerning 

which religious scholars differ whether or not ablution is necessary 
for it, e.g. touching a woman. 35 Qur'an 5:6. 

% In the Qur'an there are fourteen verses in which the word ‘prostration’ (sajda) 
occurs and which are such that a person who recites any one of them himself or hears 
another person recite it, is ‘required’ by the law to prostrate himself before God. For 
making this prostration ablution is ‘obligatory’ upon him. 

37 Qur'an 56:79. H 

38 At-Tirmidhi, Sunan, Hajj, 112; an-Nasa‘i, Sunan, Manasik, 136; al-Bukhan, 
Sahih, Hajj, 78. For details about circumambulation of the Ka‘ba see infra, pp- 
244-34. 
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There are twelve things which nullify ablution. They are as 
follows: 

{1} Anything which comes out through either the anus or the 
genitals makes ablution null and void. The air which comes out 
through the genitals, however, does not nullify it; this is the most 
correct view. [Air coming out through the anus, of course, does 
nullify ablution.] [2] Giving birth to a child without any visible blood 
also nullifies ablution. [3] Any filth flowing out of a place of the body 
other than the genitals or the anus, e.g. blood and pus. [This flowing 
is defined by the law as the crossing of the filth from it to its 
surrounding area even though it is very slight.] [4] Vomiting food or 
water or blood clots or bile provided it fills the mouth. Filling the 
mouth is defined as that in which the mouth cannot be shut except 
with difficulty; this is the most correct view. Vomiting several times 
is considered one occurrence provided their cause is the same. [5] 
Blood which is equal to, or greater than, the saliva which accom- 
panies it. [This is to be known from the colour of the saliva; the 
yellow colour proves the predominance of saliva over blood; a 
slightly red colour indicates that the saliva is in equal proportion to 
the blood; a fully red colour proves that it is the blood which 
predominates.} [6] Sleep in which one’s hips have not remained 
firmly on the ground. [7] The sleep of a sitting person during which 
his hips have risen up from the ground before his waking up, even 
though he did not fall down. This is a clear legal view. [Slight 
drowsiness during which one hears what is said near him does nullify 
ablution.}*” [8] Faintness. [9] Insanity. [10] Drunkenness. [11] 
Loud laughter done deliberately or forgetfully by an awake, mature 
person during that ritual prayer which has bowing and prosta- 
tion,” even though by this laughter he had intended to withdraw 
himself from that ritual prayer, i.e. he did this after the last sitting 
when nothing of the ritual prayer remains except salutation. [Loud 
laughter is defined by the law as that which is heard by those near 
him. Laughter is defined as that which is heard by himself only; this 
nullifies ritual prayer but not the ablution. A smile is that in which 
only the teeth are seen but no sound is heard; it nullifies neither 
titual prayer nor ablution.| *' [12] Touching a woman's genitalia [or 


® Ash-Shurunbalali, Mardgi, p. 41. 

This excludes ritual prayer over the bier and prostration due to Qur'an-reading. 
Loud laughter inside these two acts nullifies them but not the ablution. 

' Ash-Shurunbalali, Maragi, p. 40. 
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her hip} with the erected penis without any covering. [Likewise, 
when a man touches another man’s penis or hips with his erected 
penis without any covering, or a woman touches another woman's 
genitalia with sexual excitement without any covering, ablution is 
nullified] ” . 


Things which do not Nullify Ablution 


There are ten things which do not nulify ablution. They are as 
follows: 

[1] Bleeding which has not flowed from its place. [2] The loss ofe 
small piece of flesh from the body without the flowing of blood. [3] 
Coming out of a worm from an wound, from the ear, or from the 
nose. [4] Touching the penis, the anus, or the woman's genitalia. (5| 
Touching a woman. [6] Vomiting which is not equivalent to a mouth- 
ful. [7] Vomiting phlegm even though it is great in quantity. (6] 
Swaying of a drowsy man by which his hips are inclined. [9] The 
sleeping of a sitting man whose hips are firmly on the ground or 
against some other object, such as a wall or a pillow, even though he 
is reclining upon something which, if it were removed, would cause 
shim to fall down. [10] The sleep of a person performing a ritual 
prayer even though it is in that state of bowing or prostration which 
is sunna. 


BATH (GHUSL) 


ails — +5 ,¢6U Le SF ly 
If you are in the state of major legal impurity, clean yourselves by bathing, 
— Qur'an 5:6 
Causes of an Obligatory Bath 


Taking a bath becomes ‘obligatory’ for a person if any of the 
following seven things happen to him: 

[1] The emission of sperm with excitement even without sexual 
intercourse [as in the case of nocturnal emission (‘htilam). If sperm 
comes out with excitement as a result of mere thought about sex or 
merely looking upon an object of sex or by manipulation of the 
genitals, then a bath is also ‘obligatory’. The emission of sperm 
without excitement does not require one to bathe. All this is true for 

_ man and woman alike].* 

[2] The insertion of the front part of the penis of a man with 

sexual desire, 1.e. the circumcised part of his penis, inside the 
42 Ibid. 43 Tbid., p. 42. 
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genitalia or anus of a living human being. [Both persons involved in 
this act must bathe. If the front part of the penis wrapped with 
plastic or similar covering is placed inside the woman's vagina or 
anus, a bath is ‘obligatory’ upon both even though no emission has 
occurred and no pleasure has been felt.} 

[3] The emission of sperm as a result of sexual intercourse with a 
dead body or with an animal. [4] A man’s discovery of a thin watery 
substance after waking from sleep even though he does not remem- 
ber any sexual dream, provided his penis was not in an excited state 
before he fell asleep. [If it was in an excited state, the watery 
substance is to be taken to be not sperm but juice from some gland, 
and consequently a bath is not necessary.] [S] The finding of wetness 
on clothing or in the body which one imagines to be sperm, after 
one's recovery from intoxication or faintness. [6] ‘The cessation of 
menstruation. [7] The end of the period of childbirth bleeding. 

It is a collective obligation (fard kifaya)“ to wash the body of a 
person who has died — a collective obligation in the sense that it is 
obligatory upon all individuals of the society, but if a single one of 
them performs this ‘obligatory’ act, all other individuals are relieved 
of the responsibility. 


Things which Do not Necessitate a Bath 


There is no need to take a bath if the following ten things are 
found. [1] The emission of madhi. [Madhi is a white, thin, watery 
substance which comes out through the genitals when one is in 
excitement. It does not come out with excitement, nor is it poured 
forth like sperm; sometimes one is not aware of its coming out.] [2] 
The emission of wadi. [It is a water-like substance coming out 
through the genitals; it has no smell and is usually emitted after the 
passing of urine but sometimes before it too.] [3] Dreaming of 
having sexual intercourse with someone but finding, on waking, no 
wetness or any sign of emission. [4] Giving birth to a child without 
any visible blood occurring. This is the correct view. [5] The 
insertion of the penis wrapped with plastic or similar thing fully 
preventing the feeling of pleasure. [6] Having an injection. [7] The 
insertion of a finger or a similar object into the vagina or the anus. 

#4 Obligation is of two kinds: collective and individual. An individual obligation 
(fard ‘ayn) is an obligation on every individual, and it must be fulfilled by every 
individual. A collective obligation is an obligation on every individual of the society, 
but if only one individual fulfils it, it ceases to be the responsibility of all other 
individuals. Washing the dead body of a Muslim and the ritual prayer over the bier 
are examples of this latter type of obligation. 


OO 
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[8-9] Sexual intercourse with an animal or with a dead person 
without emission. [10] Penetration of a virgin girl whose virginity is 
not removed thereby, and no emission has occurred. 


‘Obligatory’ Acts in a Bath 


The ‘obligatory’ acts in an ‘obligatory’ bath are eleven in number. 
They are enumerated as follows: 

[1] Washing the mouth, [2] washing the interior of the nose, and 
(3] washing the entire body. Washing these is ‘obligatory’ only once. 
[4] Washing the inner side of the circumcisable part of the penis 
provided this can be done without difficulty. [5] Washing the inner 
side of the navel. [6] Washing a small hole or opening in the body 
which is not filled with the flesh. [7] Washing the inner side of a 
man’s hair and undoing it completely, i.e. whether water has 
penetrated to the roots or not. It is, however, not necessary to undo 
the braids of a woman's hair if the water has already penetrated to 
the roots. [8-10] Washing the beard, moustache and eyebrows 
together with the outer layer of the skin of the places where these 
have grown, even though the hair is very thick. * [11] Washing the 
external parts of the genitals. 


Sunna Acts in a Bath 


Twelve acts are sunna in a bath. They are the following: [1] 
Starting the bath with the utterance of the name of God, i.e. with 
the utterance of the formula: 


In the name of God, Most Gracious, Ever Merciful 


(Bi-smi Allahi r-rahmani r-rahimi). 


[2] Making the intention of the bath to the effect that it is taken 
for the removal of the state of major legal impurity. The making of 
the intention as well as uttering the name of God should be done 
when washing the hands up to the wrists. [3] Washing the hands to 
the wrists. [4] Then the washing off of filth if there is any on the 
body. [It is to be washed off before washing the whole body, 
otherwise the filth will defile the entire body.] [5] Then the washing 
of the genitals, even though there is no filth on them. 

After the performance of all these acts, the person bathing will 
make ablution as he does for ritual prayer. So he will [6] wash three 
times all the parts of the body to be washed in ablution, and [7} wipe 


4 Qur'an 5:6. 
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the head, but [8] defer for the time being the washing of the feet if 
he is standing with his feet in water. 

{9} Then he will pour water over his entire body three times. If he 
is immersed in running water or in some other water which is legally 
similar to it, e.g. a well occupying the space of ten square cubits, he 
has completed the sunna, for such immersion effects as much 
washing as is done by washing three times. [10] Starting the pouring 
of water over the body from the head. [11] Then washing the right 
shoulder first and then the left shoulder. [12] Rubbing over the body 
thoroughly. 


‘Praiseworthy’ and ‘Disliked’ Acts in a Bath 


The ‘praiseworthy’ acts in a bath are the same as those in 
ablution. The only difference is that facing the direction of the Holy 
Ka‘ba which is ‘praiseworthy’ in ablution is not ‘praiseworthy’ in a 
bath, for a bath is mostly taken when uncovering the private parts of 
the body. 

[It is ‘praiseworthy’ not to speak when bathing even though 
speaking takes the form of prayer and praise of God, for the time of 
bathing is one of the washing away of filth. It is also ‘praiseworthy’ 
to bathe in a place where none can see the private parts of the 
bather. The Prophet said, 


“God is Ever Living and Ever Concealed from the eyes of 
people, and He likes those who acquire the qualities of 
modesty and concealment; so when anyone of you wants to 
bathe, let him observe secrecy.” * 


If, when bathing along with other men, one does not find an 
opportunity to observe secrecy, one should choose a place which is 
least exposed. A woman should do the same when bathing together 
with other women. A woman will bathe last if she is bathing with 
men. It is a sin to look at the private parts of a person who has 
uncovered them for the purpose of washing the body.] 

All acts which are ‘disliked’ by the law in ablution are also 
‘disliked’ in a bath. [These acts have already been mentioned in the 
chapter on ablution. In addition to them it is ‘disliked’ to read any 
prayer formula while bathing. Bathing while naked is also ‘disliked’ 
by the law. Extravagance and miserliness in the use of water are 
both ‘disliked’; it is the middle course which is prescribed.] 


“ abu Dawid, Sunan, Hammam, 1; an-Nasa'i, Sunan, Ghusl, 7; ash-Shurun- 


balali, Mardi, p. 47. 
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When Bathing is Sunna 

It is sunna to take a bath for the performance of four acts. [1] 
Performance of the Friday Assembly Prayer.‘’ [2] Performance of 
the ritual prayers of the two ‘Ids — ‘Id al-Fitr (the Festival Day on 
the expiry of the lunar month Ramadan), and ‘Id al-Adha (the 
Festival Day of the Sacrifice of Animals). [3] Entering into the ritual 
of thram [whether for the greater pilgrimage (hajj) or the lesser 
pilgrimage (‘umra). The bath on entering into ihram is only for the 
general cleanliness of the body and hence it should be taken even by 
a menstruating woman and by a woman in the period of childbirth 
bleeding]. [4] For a pilgrim at ‘Arafa, not outside it, after the sun 
passes its meridian. This bath is sunna because of the excellence of 
the time for the ritual of halting at ‘Arafa. 


When Bathing is ‘Praiseworthy’ 


It is ‘praiseworthy’ to take a bath in the following conditions: [1} 
A person accepting Islam while being pure from the state of major 
legal impurity, from menstruation and from childbirth bleeding. [It 
is ‘praiseworthy’ for him to bathe, because the general cleanliness of 
the body is fitting for the acceptance of a new faith.) [2] A person 
who has become mature by the reckoning of age [which is fifteen for 
both boys and girls. An individual who has not yet experienced 
nocturnal emission or has not yet emitted sperm in any other way or 
has not yet menstruated, but has reached the age of fifteen, must be 
regarded as mature by the age. It is ‘praiseworthy’ for such a person 
to bathe]. [3] A person who has just recovered his normal state from 
insanity, faintness or drunkenness. [4] After the cupping of blood. 
{S| After washing a dead body. [6] In the Night of Immunity (/aylar 
al-Bara‘a), i.e. the night of the fifteenth day of the lunar month 
Sha‘b2.. In this night a bath should be taken for the performance 
of devotional acts and also for showing honour to the night.* [7] 
In the Night of Decree (Laylat al-Qadr) provided one has found it 

4” The Prophet said, “One who has made ablution on Friday [for the Assembly 
Prayer] has performed an excellent act, and one who has taken a bath [for the same 
purpose] has done a more excellent work.” The Prophet also said, ““Taking a bath on 
Friday is ‘required’ of every major person." Sée Muslim, Sahih, Jumu'a, 7; an-Nasii, 
Sunan, Jumu'a, 6, 11; al-Bukhari, Sahih, Jumu‘a, 6. 

4 In Islam this is one of the great nights of the year. A man’s sustenance, lifetime 
and other important affairs are usually believed to be determined by God in this 
night. Throughout this night every Muslim should be engaged in ‘supererogatory 
devotional acts, such as ritual prayer, Qur'an-reading, glorification of God, and 


invoking blessings upon the prophet Muhammad. He should clean himself complete- 
ly by taking a bath just after the Sunset Prayer. 
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(with certainty or with great probability. This is a holy night. No one 
knows its exact date but it must be the night of an odd numbered 
day of Ramadan. It is more likely to be in the last ten days of 
Ramadan as the night of the 21st, or 23rd, or 25th, and so on. 
Knowledge of its exact date can be obtained through mystical 
intuition (kashf) coupled with discovering its signs. The finding of 
mere signs yields the most probable knowledge of it. These signs are 
that it is bright, not hot and not cold, and that in its morning, the 
sun rises without rays. If one finds this night, one should take a bath 
for the performance of ‘supererogatory’ devotional acts throughout 
it and for showing honour to it]. 

[8) For entering into Medina. For magnification of the excellence 
of this holy city and for arriving in the presence of the Prophet, one 
should take a bath before entering. [9] For the performance of the 
rite of halting at Muzdalifa in the morning time, i.e. between 
daybreak and sunrise, of the Day of Sacrifice of Animals (vawm 
an-nahar), i.e. the ninth day of the month Dhi !-Hijja. [10] When 
entering the holy city of Mecca for the rite of any circumambulation 
of the Holy Ka‘ba, especially the Visiting Circeumambulation (tawaf 
az-ziyara). For complete cleanliness, a bath is ‘praiseworthy’ when 
entering Mecca for this purpose. 

[11-16] For the performance of the ritual prayers for the removal 
of an eclipse of the sun or the moon, for seeking rain, for the 
removal of a fear, of darkness in the daytime, or of a strong wind, 
such as a cyclone or tornado. 

[A bath is also ‘praiseworthy’ for a person repenting from sin, a 
person returning home from the journey, a woman whose blood of 
istihada has stopped, a pilgrim intending to perform the rite of 
casting pebbles at the Jamras, and a person whose body has come 
into contact with some filth but its exact whereabout is unknown.]} 


ABLUTION WITH CLEAN SAND (TA YAMMUM) 


£I4T go. ols = Lb Vows \ goed ul \o4o5 oo 
“If ... you find no water [for ablution or bath], then have recourse to clean 
dust.” — Qur'an 4:43, 5:6 


Stipulations for the Validity of Ablution with Sand 


Ablution with clean sand is correct if the following eight stipulations 
are fulfilled by an individual making it. 

First, making an intention, which consists in a mental resolve to 
perform the act of ablution with sand. It is not the mere verbal 
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utterance of the formula of intention. The time for making an 
intention is when a person puts his palms over the sand or a similar 
substance with which this ablution (rayammum) can be made. The 
stipulations for the validity of this intention are: the person’s being a 
Muslim, his sanity, and his knowledge of the reason why he is 
making the intention. 

The intention of ablution with sand made for the performance of 
ritual prayer is valid if it fulfils one of three stipulations: it is made 
li] for the removal of the state of legal impurity, or [ii] for the 
obtainment of legal fitness for the performance of ritual prayer, or 
[iii] for the performance of a devotional act which is prescribed as 
an independent, not a subordinate, act and which is not a correct act 
without cleanliness. [Thus, in the case of this last stipulation, the 
intended devotional act should be either ritual prayer or a part of it 
in itself. Making an intention in this case is this: I intend to make 
ablution with sand for ritual prayer, or for the ritual prayer over the 
bier, or for prostration due to Qur'an-reading, or for simply 
Qur’an-reading when the person is in the state of major legal 
impurity; each one of these acts needs cleanliness and is an 
independent act.] Because of the three stipulations just mentioned, 
a person cannot perform a ritual prayer if he has made his ablution 
with sand with the intention of performing ablution with sand only, 
or with the intention of reading the Qur'an if he was in the state, not 
of major, but of minor legal impurity when he made his ablution 
with sand. [If a person in the state of major legal impurity has made 
ablution with sand for touching the Qur'an or for entering into the 
mosque or for instructing another man in the methods of ablution 
with sand, he is ‘not permitted’ by the law to perform ritual prayer 
with this ablution with sand. Likewise, ablution with sand made for 
visitiny graves, for calling people to ritual prayer (adhan), for calling 
people to the actual start of a ritual prayer (igama), for salutation, 
for reply to salutation, or for accepting Islam, is not valid for the 
performance of a ritual prayer.] 

Second, the existence of an excuse ‘permitting’ ablution with 
sand. Examples of an excuse are: [a] a person’s being a mile 
distant from water even though he is in a town; [b] sickness which 
is likely to aggravate or to delay a cure if water is used; [c] such cold 
as may cause death or sickness; [{d] fear of an enemy whether man 
or animal, whether the fear is for the person himself, or his property, 
or a woman's fear of a wicked man near the water supply; [e] fear of 
thirst if the water present is used for ablution — thirst at present or 
in the near future, whether for himself or for companions or for an 
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animal; [f] a need for the available water for making bread but not 
for cooking curry; [g] the absence of tools for drawing water from a 
well; and [h] fear of missing, even though partly, the ritual prayer 
over a bier or for an ‘Id if he is engaged in making ablution with 
water. Ablution with sand is also ‘permitted’ if one’s ablution with 
water is nullified during one’s ritual prayer over a bier or for an ‘Id 
when there is a great crowd of people preventing one going out for 
ablution with water. 

The fear of missing the Friday Assembly Prayer or of not having 
enough time for a daily ritual prayer, if one is engaged in making 
ablution with water, is not included in an excuse ‘permitting’ 
ablution with sand, because the Friday Assembly Prayer has a 
substitute which is the Afternoon Prayer (Zuhr), and daily ritual 
prayer can be observed later (gada’). This, however, does not 
minimize the importance of the Friday Assembly Prayer. There is a 
Tradition which runs thus: 

UW decal) J ge tele y Ate alll Le cal Jas JU 

As de al) ab code 2 
(The messenger of God — may God bless him and greet 
him! — said, ‘God puts a seal upon the mind of one who 
leaves the Friday Assembly Prayer unperformed three times 
successively without any real excuse."’) 


Third, making ablution with sand by using something clean 
derived from the earth, e.g. soil, stone and sand; it cannot be made 
by using such materials as wood, gold, silver, or iron. 

Fourth, wiping each place of wiping completely. [The places of 
wiping in ablution with sand are the face and the hands up to the 
elbows. For wiping these places in their entirety, one will move 
around one’s ring, comb the skin between the fingers with the 
fingers, and wipe the whole of the outer layer of the skin of the face 
and all the hair.} 

Fifth, wiping with the use of the entire palm or the greater part of 
it. If wiping is accomplished with two fingers it is ‘not correct’, even 
though this is done repeatedly until the entire place of wiping is 
wiped. This is different from wiping the head in ablution with water. 

Sixth, the performance of ablution with sand by patting the inner 
side of the palms over the soil twice, even though the patting is 
made over the same portion of soil. Patting is not needed if, with the 
intention of ablution with sand, one wipes the soil already present 
on one’s body. 

Seventh, when making ablution with sand, freedom from men- 


a 
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struation, childbirth bleeding, and the state of minor legal impurity 
— things which negate ablution with sand. 

, the removal of that which prevents wiping the outer layer 
of the skin, e.g. wax and fat, for with the presence of these things 
on the face or on the hands wiping will be the wiping of these 
things, not the wiping of the skin of the body. 


The Causes of, and Stipulations for, the Obligation of Ablution with 
Sand 


The reasons why ablution with sand is necessary and the stipula- 
tions for the necessity of ablution with sand are the same as those for 
ablution with water. They are mentioned in our discussion on 
ablution with water and need not be repeated here. 


The Pillars of Ablution with Sand 


There are two pillars of ablution with sand. They are the wiping of 
the hands up to the elbows and the wiping of the face. 


Sunna Acts in Ablution with Sand 


The sunna acts in ablution with sands are seven in number. They 
are as follows: 

{1) At the start of ablution with sand, utterance of the name of 
God, i.e. to utter: 


In the name of Goa, Most Gracious, Ever Merciful 
(> oe J au) a 
(Bi-smi Allahi r-rahmani r-rahimi). 


(2] The observance of the order in the acts of ablution with sand. 
This order is: first to wipe the face and then to wipe the hands. (3) 
The performance of these acts uninterruptedly. [4] Bringing the 
palms forward and backward after patting them over the soil. [5] 
Shaking off from the palms after patting them over the soil, in case 
the face and the hands are soiled. [6] Keeping the fingers wide open 
when patting them over the soil. 


*Praiseworthy’ Acts in Ablution with Sand 


It is ‘praiseworthy’ to delay the making of ablution with sand by a 
person who hopes that water will be available before the time for the 
ritual prayer is exhausted. Delay is ‘necessary’ for a person whom 
someone has promised to supply with water even though he fears 
that because of the delay he may miss the performance of the ritual 
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prayer at its proper time. It is also ‘necessary’ to make a delay (as 
long as there is no fear of missing the ritual prayer in time), if one 
who is naked is promised that he will be supplied with a cloth to be 
used in the ritual prayer, or if one who has no water is promised that 
he will be supplied with the means of getting it, such as a rope and 
bucket; if, however, there is any doubt, one should make ablution 
with sand. 

It is necessary’ to look for water by going to a distance of four 
hundred footsteps provided one imagines that water is near and 
provided there is safety. If these two stipulations are lacking, it is 
“not necessary’ to look for water. It is also ‘necessary’ to seek water 
from one’s companions if one is at a place where people are not 
usually niggardly. Should the companion not give the water without 
the usual price, one is ‘required’ by the law to buy it provided one 
has money in excess of one’s maintenance. 

With a single ablution with sand, a person is ‘allowed’ by the law 
to perform any number of ‘obligatory’ and ‘supererogatory’ ritual 
prayers. [It is, however, better to repeat ablution with sand for each 
‘obligatory’ ritual prayer. The performance of ablution with sand 
before the start of the time of a ritual prayer is correct.] 

If there are wounds in half or more than half of a person’s body, 
he will make ablution with sand, even though he is in the state of 
major legal impurity. But if more than half is sound, he will wash 
the sound part and wipe over the wounded part. 

One is ‘not allowed" by the law to wash the body and also to make 
ablution with sand both together. 


What Nullifies Ablution with Sand 


The acts which nullify ablution with water also nullify ablution 
with sand. These acts have already been mentioned in the chapter on 
ablution with water. In addition, the ability to use, though once, 
that quantity of water which is sufficient for ablution with water 
tenders ablution with sand null and void. 

A person whose hands and legs are cut off and on whose face are 
wounds, will perform ritual prayers without ablution with sand and 
will not repeat the ritual prayers after the wounds are healed. 


WIPING OVER BOOTS 
It is legally correct * for both men and women to wipe over boots 


# Prophetic traditions on the permissibleness of wiping over boots are narrated by 
more than eighty companions of the Prophet. These traditions have attained to the 
status of mutawdtir. 
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covering the ankles for cleanliness against ® the minor legal 
impurity, i.e. that impurity for the removal of which ablution is 
necessary, even though the boots are made of a thick substance 
other than leather; it is all the same whether or not these boots have 
leather soles. Men and women are ‘allowed’ by the law to wipe over 
boots whether they are stationary (mugim) or on a journey and 
whether they need wiping or not, 


Stipulations for Wiping Over Boots 


Wiping over boots is ‘permissible’ by the law if it fulfils seven 
stipulations. These stipulations are as follows: 

First, the boots are put on after the washing of the feet, even 
though this putting on is done before the completion of ablution 
with water. However, this ablution must be completed before the 
occurrence of anything which nullifies ablution. 

Second, the boots must cover the ankles from the sides. Third, the 
boots are such that it is possible for him who has put them on to 
walk at ease. Thus it is ‘not permissible’ to wipe over boots made of 
glass or wood or iron. Fourth, each of the two boots must be free 
from an opening equal to the measure of three smallest toes. Fifth, 
boot must be not less than the breadth of the three smallest fingers. 
the feet. Sixth, the boots are such that water cannot penetrate into 
the feet through them. Seventh, the length of the frontal part of the 
boot must be not less than the breath of the three smallest fingers. 
This length is that measure of the place of wiping on which wiping is 
‘obligatory’. Should this length be absent, wiping over the boots is 
‘not permissible’ by the law, even though the part at the heel of the 
foot is present, for this part is not the place where wiping is 
‘obligatory’. 


Duration of Wiping over Boots 


A stationary person (mugim) is ‘allowed’ by the law to wipe over 
his boots during the period of a day and a night. A person on a 
journey can wipe during the period of three days together with their 
nights. The beginning of this duration is counted from the time 
when the minor legal impurity has occurred after putting on the 
boots in the state of cleanliness. 

A stationary person who has wiped over his boots and then has 
become a traveller before the expiry of the duration ‘allowed’ to the 
stationary, is ‘allowed’ by the law to complete the duration meant for 

© Wiping over boots is not correct for the obtainment of cleanliness against the 
major legal impurity — an impurity for which a ritual bath is necessary. 


a traveller, for what is to be considered is the last part of the 
duration. A traveller who has become stationary after wiping over 
his boots during the period of a day and a night is ‘required’ to take 
off his boots; he is ‘not permitted’ to wipe during the period of three 
days and nights for he is no longer a traveller; but if he has become 
stationary before wiping during the period of a day and a night, he 
will complete this period, for this period is meant for a stationary 


‘Obligatory’ Act in Wiping over Boots 


The obligatory act in wiping over boots is to wipe once over the 
outward side of the frontal part of every foot — only the length of 
three smallest fingers. [Making this measure wet with a piece of 
cloth or by pouring water over it is ‘permissible’. It is ‘not correct’ to 
wipe over the inward side of the feet or back of the feet or the both 
sides of the feet or over the leg. Wiping is to be done only once; more 
than once is not sunna.] 


Sunna Act in Wiping over Boots 


The sunna act in wiping over boots is to wipe over them starting 
from the heads of the toes and proceeding to the leg, by using the 
fingers wetted with water and spread wide. 


What Nullifies Wiping over Boots 


There are four things which make wiping over boots null and void. 
They are as follows: 

[1] Everything which nullifies ablution with water also nullifies 
wiping over boots, because the latter is but a substitute of the 
former. The things which nullify ablution with water are mentioned 
in a previous section. {2] The pulling off of a boot even though this is 
effected by the coming out of only the greater part of the foot to the 
leg of the boot. By this the boot is moved from its proper position. 
{3] Penetration of water into the greater part of any one of the two 
feet inside the boot; this is the correct view. In this case it is 
‘necessary’ to take off the boots and wash both feet. [4] Expiry of the 
duration fixed for wiping over boots provided there is no fear that, 
after taking off of the boots, the feet will be destroyed by terrible 
cold. Should there be such a fear wiping can be continued. After the 
last mentioned three things the person's wiping over the boot is null 
and he will wash his feet only. He is not ‘required’ to repeat the 
remaining parts of his ablution. 

It is ‘not permissible’ to wipe, when performing ablution, over the 
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turban, cap, veil and pullover. 


WIPING OVER A BANDAGE 

If a person's blood is drawn as a medical treatment or he has 
received a wound or his limb is broken, and he has bound the places 
affected with rags or bandages, and he is unable to wash the 
affected limbs in ablution or to wipe them — in all these cases it is 
‘necessary’ to wipe over the greater part of the rags or the bandages. 
It is sufficient to wipe over that part of the body which appears 
between the bandages put by the drawer of blood and the like. 

Wiping over a bandage is like washing that place of the body 
which is under the bandage; it is not a substitute for washing. Hence 
it is not limited in duration, as is the wiping over boots. There is no 
stipulation that the bandage should be made when the person is in 
the state of legal purity. It is ‘permissible’ to wipe over the bandage 
on one leg and to wash the other. Wiping is not nullified by the fall 
of the bandage before the healing of the wounds. Replacement of a 
bandage wiped over with another is ‘permissible’, and after replace- 
ment it is not ‘necessary’ to repeat the wiping done over the previous 
bandage. Repetition, however, is better. 

If a person suffering from opthalmia is asked by the physician not 
to wash his eyes, or if a person has applied medicine or chewing-gum 
or some similar thing to his broken nose and it is harmful to take it 
away — in all these cases it is ‘permissible’ for him to wipe. Should 
the wiping be harmful in these cases, he will leave wiping undone. 

There is no need of making intention in the case of wiping over 
boots, of wiping over a bandage, or of wiping the head in ablution, 
for all these are as good as washing with water. 


MENSTRUATION, CHILDBIRTH BLEEDING AND ISTIHADA 
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They enquire from you as to [consorting with their wives during their 
menstruation. Tell them: it is harmful, so keep away from women during 
their menstruation and do not consort with them until they are clean. But 
when they have become clean consort with them as God has commanded 
you. Surely God loves those who turn to Him often and He loves those who 
clean themselves, — Qur'an 2:222 


The Blood of menstruation, childbirth and istihada flows out 
through the women’s genitals. Menstruation is the blood secreted 
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from the uterus of a woman who has attained to the age of maturity 
which the law presumes to be not less than nine, who is not suffering 
from cettain particular diseases, who is not pregnant, and who has 
not reached the age of barrenness which the law presumes to be 
usually fifty-five. The shortest duration for menstruation is three 
days. The medium duration is five days together with the nights, and 
the longest is ten days. [Hence if a woman stops bleeding before the 
expiry of three days or continues it after ten days, it is not 
menstruation. ] 
The blood of the childbirth bleeding period is that which comes 
through a woman's genitals, following her giving birth to a child. 
The longest duration for this bleeding is forty days. There is no limit 
toits shortest duration. 
_Istihada is the blood which comes out through a woman's 
genitals, originating from a vein and not from the uterus; it has no : 
smell. It stops in a period less than three days, or continues after ten ; 
days in the time of menstruation and after forty days in the case of : 
childbirth bleeding. 
‘The shortest duration for a woman's being clean between her two 
periods of menstruation is that of fifteen days. There is no limit set 
toits longest duration, except for those women who have reached the 
stage of istihdda. [For such women, menstruation will be counted as 
ten days, the duration of being clean as fifteen days, and the 
childbirth bleeding as forty days; the days in excess of these are ' 
regarded as the days of istihada. | 


Acts ‘Unlawful’ in Menstruation and in Childbirth Bleeding 


It is ‘unlawful’ to perform the following eight acts during 
menstruation and childbirth bleeding period: 

{i} Performance of ritual prayer. [2] Observance of fasting. [3] 
Recitation of even a single verse of the Qur'an. *' [4] Touching of a 
Quranic verse,*? whether it is written on a sheet of paper or on a 
coin or on a wall. To touch a verse from the outside of a case or a 
veil, however, is not ‘unlawful’. [For touching a book on the 
commentary of the Qur'an, ablution is ‘required’.] [S] Entering into 
the mosque. [The Prophet said, 

*!'The Prophet said, “Neither a menstruating woman, nor a person in the state of 
major legal impurity will read anything of the Qur'an. Women with childbirth 
bleeding are like menstruating women in this respect.” See at-Tirmidhi, Sunan, 
Tahara, 98; Ibn Maja, Sunan, Tahara, 105. 

52 God said, “No one except the purified can touch it." See Qur'an S6:79. 

§) Abii Dawid, Sunan, Tahara, 92; Ibn Maja, Sunan, Tahara, 126. 
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“I do not make the mosque ‘lawful’ to a person in the state 
of major legal impurity or to a menstruating woman.* 
Women with childbirth bleeding are to be treated as like 
them.”’] 
[6] Circumambulation of the Holy Ka‘ba in Mecca. The circumam- 
bulation is like ritual prayer in this respect and so it cannot be 
performed by menstruating women and women with childbirth 
bleeding. [7-9] Sexual intercourse and any other sexual enjoyment 
with that part of her body which lies from below her navel to below 
her knee. 4 
Itis ‘lawful’ to have sexual intercourse, without bathing, just when 
bleeding has stopped on the expiry of the longest durations fixed for 
menstruation and for childbirth bleeding. It is, however, ‘praise- 
worthy’ not to have sexual intercourse until she bathes. But if 
bleeding has stopped on the completion of her usual duration for it 
but before the expiry of the longest possible duration for it, sexual 
intercourse is ‘not lawful’ until [a] she bathes, or [b], if there is an 
excuse, does tayammum (i.e. purifies with clean sand) and performs 
a ritual prayer even though it is ‘supererogatory’, or [c] until a ritual 
prayer becomes due on her responsibility. This last alternative is 
such that, after the stopping of bleeding on completion of her usual 
duration, she finds such a time as is sufficient for bathing and start- 
ing a ritual prayer by uttering Allahu akbar and doing more than 
this, but she does not bathe or does not purify herself with clean 
sand until the time for that ritual prayer is exhausted. {Just after the 
exhaustion of the time, it is ‘lawful’ to have sexual intercourse.] 
Menstruating women and women with childbirth bleeding who 
miss fasting will observe it later when they are clean; but they will 
not perform ritual prayers they miss, later when they are clean. 


‘Unlawful’ Acts in the State of Major Legal Impurity 


If a person has incurred the major legal impurity — an impurity 
for which bath is obligatory —, it is ‘unlawful’ for him to perform 
the following five activities: 

[1] Performance of ritual prayer. This is ‘unlawful’ because 
cleanliness is a stipulation for ritual prayer. [2] Recitation of a 
verse of the Qur'an. [3] Touching of a Qur’anic verse. 5” However, 
touching a Qur’anic verse from outside a case is ‘not unlawful’. [4] 
Entering into the mosque. [5] Circumambulation of the Ka‘ba in 

4 Qur'an 2:22; Aba Dawid, Sunan, Tahara, 82; Ahmad ibn Hanbal, Musnad, I, 
14; Muslim, Sahih, Hayd, 3. 

5S Qur’an 2:222. 


% Qur'an 5:6. 5? Qur'an 56:79. 
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‘This is equal to ritual prayer, and therefore can not be 
ed at the state of major legal impurity. 


erson has incurred the minor legal impurity — an impurity 
of which ablution is necessary —, it is unlawful for 
to perform ritual prayer, [2] to circumambulate the Holy 
i Mecca, and [3] to touch the Qur’an even though a single 
. Touching the Qur'an from outside a case, however, is 
al’. 

mex Rules on Istihada and Excuses 


Tel tulings on the blood of istihada are indentical with the 
ruling: son perpetual haemorrhage of the nose: it does not prevent 


tperformance of ritual prayer, fasting, or sexual intercourse, for 
isnot a filth. The woman suffering from istihada and the person 
s such an excuse as looseness of urine or stomach trouble or 
jal haemorrhage of the nose, must make ablution for the time 
obligatory’ ritual prayer, and, with that ablution, perform, 
that time, (a) any number of ‘obligatory’ ritual prayers, i.e. 
ritual prayer of that time as well as the ‘obligatory’ 
Prayers which were not performed in their due times, (b) 
y ritual prayers, [and (c) ‘required’ acts, e.g. the Odd 
Pr lat al-Witr), the ‘Id Prayers, circumambulation of the 
aba, touching of the Qur'an, and so on], which they wish. The 
tion of those who have an excuse becomes invalid with the 
of that time only, even though nothing nullifying it other 
excuse has occurred. 
on is legally considered excused only if his excuse prolongs 
ut the time of a ritual prayer — there being no removal of 
excuse in that time for such measure of time as allows one to 
¢ablution and to perform a ritual prayer. This is the stipulation 
‘the establishment of an excuse. The stipulation for the con- 
inuation of an excuse is that, after its establishment, it should be 
present in every time of ritual prayer even though once. The 
Sipilation for the cessation of an excuse is that one complete time of 
atitual prayer is free from the excuse. These, then, are the three 


FILTHS AND CLEANLINESS FROM THEM 


Serious Filth and Light Filth 
Filth is legally divided into two kinds: serious and light. Examples of 


—— 
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the former are: wine * , the blood poured forth * , flesh of a dead 
animal which has flowing blood® and its hide before tanning it, the 
urine of those whose flesh cannot be eaten legally, e.g. man, wolf 
and rat, dung of the dog, dung of ferocious animals, e.g. cheetah 
and pig, the saliva of ferocious animals, the dung of domestic fowls, 
duck and goose, and finally all those things the coming out of which 
from the human body nullifies ablution, e.g. flowing blood, sperm, 
madhi, wadi, istihada, blood of menstruation, blood of childbirth 
and vomiting of a mouthful. Examples of light filth are: the urine of 
the horse, the urine of those animals the flesh of which can be eaten 
legally, e.g. sheep and deer, and the dung of a bird the flesh of 
which cannot be eaten legally, e.g. falcon. However, the dung of the 
horse, donkey, ass, cow and goat are serious filth. The blood of fish, 
and the saliva of the donkey and the ass are clean legally. 

Serious filth of the measure of a silver coin — i.e. its weight in the 
case of filth which has body and its size in space in the case of filth 
which is liquid — is forgiven. Light filth occupying less than a fourth 
of a complete piece of cloth or the entire body is forgiven. So also are 
forgiven splashes or urine so little as the heads of needles, even 
though urine is a serious filth. 

Ifa filthy bed or filthy soil becomes wet by the wetness of the sweat 
of a man sleeping on them or by the wetness of the feet of one who 
has walked on them, and the trace of the filth appears on the body of 
the man who slept or at the feet of the man who walked, the body and 
the feet are to be regarded as filthy. If, however, the trace of filth 
does not appear, these are not to be considered as filthy, as in the 
case of a dry, clean cloth wrapped in a wet filthy cloth the wetness of 
which is such that it is not exuded when it is pressed. 

A wet cloth does not become filthy if it is spread out on soil 
unclean with dried filth, e.g. dried urine, and the soil has become 

5 Wine is a serious filth according to Islamic law. In the Qur’an (5:90-93) the 
drinking of wine is strictly prohibited: God said, “O you who believe, wine, 
gambling, idols and divining arrows are but abominations (najas) and Satanic acts. 
So turn wholly away from each of them that you may prosper. Satan desires only to 
create enmity and hatred between you by means of wine and gambling and to keep 
you back from the remembrance of God and from ritual prayer. Will you, then, 
desist? Obey God and obey the Messenger [i.e. Mubammad] and be ever on your 
guard [against wine and gambling] ...."". 

59 Qur’dn 56:145 . The following types of blood are not considered by the law as 
unclean: a little blood which remains in the meat of a slaughtered animal and inside 
its veins, blood present in its liver and spleen, a little blood the coming of which does 
not nullify one’s ablution, the blood of the flea and the lice even though this blood is 


much in quantity, the blood of the fish, and the blood of the martyr for himself. 
© The flesh of a dead fish and of a locust is not filthy, because the law considers 
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‘the wetness of the cloth, but no trace of the filth is 
‘cloth. A piece of cloth does not become filthy if the 
over a filth reaches it; if, however, any trace of the filth 
he cloth the cloth becomes filthy. 
thy with a visible filth, e.g. blood, becomes clean by the 
he filth itself even though by washing once — this is the 
. Should any trace of the filth, e.g. colour or ordure, 
t washing, cleanliness is not affected by this if it is 
remove the trace. 
ling filthy with an invisible filth becomes clean by washing it 
, her with pressing it each time. If one who has 
¢ location of an invisible filth in his cloth, has washed 
he cloth without thinking much concerning the location, 
‘is to a regarded as clean, and ritual prayer may be 
g it; [if later it becomes clear that the location of 
; the ‘other side of the cloth, the ritual prayer will be 


thether visible or invisible, on a piece of cloth or on the body 
with water and with any other clean, liquid thing which 
filth, e.g. rose water and vinegar. Boots and similar things, 
are cleansed by washing with water and by rubbing with 
filth on them has a body even though this filth is wet. A 
similar thing, e.g. a mirror, is cleansed by wiping the filth 
or 4 rag. It is all the same whether this filth is wet or dry or 
ol or the like. 
‘the trace of filth has disappeared from the soil and the soil 
dry, it is ‘permissible’ to perform ritual prayer on it, but 
¢ it in ablution with clean sand. Trees, grass, etc. which 
f on a filthy ground are clean when the filth is dried up 


becomes clean if its essence is changed into something else, 

case where a filth is turned into salt or dust, or where fire 

it to ashes. 

eof cloth or a bodily organ on which dried sperm is visible, 

clean by rubbing it out with the hand. Anything filthy with 
berm becomes clean by washing the sperm with water.*! 

: 


CLEANLINESS OF HIDES OF DEAD ANIMALS 


ttese to have no flowing blood when they are alive. 

© This ruling is based upon Traditions recorded in: at-Tirmidhl, Sunan, Tahara, 
§ ay-Nasal, Sunan, Tahara, 187; Abi Dawid, Sunan, Tahara, 134; Muslim, 
Sitih, Taira, 105, 106; Ton Maja, Sunan, Tahara, 82. 
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The hide of a dead animal even though it is the dog becomes clean 
through its real tanning. The hide of a pig or of a man does no 
become clean through any kind of tanning. 

Slaughtering approved by the Shari'a (i.e. the Islamic revealed 
law) purifies the hide, but not the meat, of an animal the meat of 
which is not ‘lawful’ to eat. The case of a pig is of course an 
exception; its hide is not purified by this slaughtering. This is the 
most correct of those views on which legal decision has been given. 

Any part of an animal, except the pig, to which the blood cannot 
teach, does not become legally unclean after the animal dies. 
Examples of such a part are the hair, feathers, horn, hoof, and bone 
so long as no greasiness is present in them. 

Nerve is unclean according to the correct view. That part of the 
skin of an animal in which exists musk is clean absolutely, as is the 
musk itself. It is ‘lawful’ to eat musk. The fragrant perfume 
obtainable from a deer is clean; the ritual prayer of a man who has 
applied it to his body is correct. 


iil 
RITUAL PRAYER 


ENT NF U5 ye ULES cee gl de CIS OL GS 
Ritual prayer is an obligation on the believers to be observed at its 
appointed time. — Qur'an 4:103 


STIPULATIONS FOR THE OBLIGATION OF RITUALPRAYER 


There are three stipulations for ritual prayer (sala) to be ‘obligatory’. 
They are as follows. [1] Islam. A person must be a Muslim if ritual 
prayer is to be ‘obligatory’ upon him, because devotional acts are not 
addfessed to a man who has not yet accepted Islam. [2] Maturity. 
Only those who have attained the age of maturity can be under an 
‘obligation’ to perform ritual prayer. Children are not obliged to 
perform it. [3] Sanity. Ritual prayer can only be ‘obligatory’ upon 
those who are sane. 

Children of seven will be commanded to perform ritual prayer. If, 
at the age of ten, they do not perform it they will be struck with the 
hand mildly, but not with a stick. The prophet Muhammad said, 


} “Command your children to perform ritual prayer when 
|| they are seven, and beat them for neglecting it when they 
are ten:..."" 


TIMES OF RITUAL PRAYER 


Performance of ritual prayer five times daily is made ‘obligatory’ by 
the presence of these times. Performance of a ritual prayer becomes 
‘obligatory’ in the first part of its time, but it can be delayed to a 
later part of it. 

There are five times of ‘obligatory’ ritual prayer. They are as 
follows. [1] The time of the Dawn Prayer (Salat al-Fajr) starts from 
the true daybreak and ends with a little before the sunrise. [2] The 
time of the Noon Prayer (Salat az-Zuhr) starts from the time when 
the sun passes its meridian, and ends when the shadow of a thing 

62 Ahmad ibn Hanbal, Musnad, Il, 180. 
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becomes its double in length or equal to it excluding the shadow of 
the equator. This latter view is chosen by the jurist at-Tahawi, ® 
and it is also the opinion of Imam Abt Yusuf“ and Imam Muham- 
mad.* [3] The time of the Late Afternoon Prayer (Salat al-‘Asr) 
starts from after the time when the shadow of a thing becomes equal 
to itself or double of itself, excluding the shadow of the equator, and 
ends with the setting of the sun. 

[4] The time of the Sunset Prayer (Salat al-Maghrib) begins from 
the sunset and ends when the red evening twilight in the horizon is 
set. On this view legal decision has been given. [5] The time of the 
Evening Prayer (Salat al-‘Isha") and the Odd Prayer (Salat al-Witr) 
starts from the setting of the red evening twilight in the horizon and 
continues until the true daybreak. The Odd Prayer cannot precede 
the Evening Prayer because the maintenance of the order between 
these two ritual prayers is necessary. One who does not find the time 
of these two ritual prayers is not ‘required’ to perform them. This 
happens in certain countries where in the shortest night of the year, 
daybreak occurs before the setting of the red evening twilight in the 
horizon. 

Two ‘obligatory’ ritual prayers cannot be combined in a time for 
any excuse, such as rain and journey. Combination of them is only 
permissible to a pilgrim at ‘Arafa, provided he performs them with 
the greatest imam and provided he is in ihram. So he will combine 
the Noon Prayer and the LateAfternoon Prayer in the first part of the 
time of the Noon Prayer. He will also combine the Sunset Prayer and 
the Evening Prayer in the time of the Evening Prayer at Muzdalifa. 

It is ‘not permitted’ by the law that the Sunset Prayer be performed 
by a pilgrim along the way to Muzdalifa. 


§3 Imam Abii Ja‘far at-Tahawi (d. 321 A.H./933 A.D.) was one of the older jurists 
and theologians of the Hanafi school of Islamic religious law. Although he belonged 
to this school, he sometimes diverged from its established views. A number of his 
books have survived. 

“ Imam Abi Yusuf Ya'qiib (d. 182 A.H./798 A.D.) was one of the founders of 
the Hanafi school. The caliph Hardin ar-Rashid conferred upon him the title of ‘Judge 
of the Judges’ (gadi al-qudat) for the first time in Islam. His literary output was 
considerable. His doctrine, on the whole, presupposes the doctrine of Abi Hanifa, 
whom he regarded as his master. But there are points where he diverged. See Ibn 
an-Nadim, Fihrist, pp. 502-503, 415; Schacht, “Abi YUsuf” EU’ 1, 164-165. 

65 Imam Muhammad ash-Shaybani (d. 189 A.H./805 A.D.) was one of the 
founders of the Hanafi school. Like Abi Yusuf, he wrote extensive literary works. He 
and Abii Yusuf have come to be known as the two main companions of Abii Hanifa, 
and together with him they form the triad of the highest authorities of the school. See 
Tbn an-Nadim, Fihrist, pp. 496-97, 504, 507-509, 514, 516, 519, 523, 568; W. 
Heffening, “Al-Shaibani”, EY, 271. 
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he performance of the Dawn Prayer until the dawn 
iseworthy’ for a man. [For a woman, however, its 

: in the morning when the dawn has not yet become 
, is ‘praiseworthy’.] It is ‘praiseworthy’ for man and 
to delay the Noon Prayer to a certain extent during the 
eason, but to hasten it during the winter season except 
y when it should be delayed. It is also ‘praiseworthy’ to 
ite Afternoon Prayer in all! seasons as long as no change 
e in the brightness of the sun. [To delay it to the time 
is ‘gravely disliked’ by the law.] Hastening its 
© on a cloudy day is ‘praiseworthy’. To hasten the Sunset 
‘Seasons is ‘praiseworthy’, except on a cloudy day when 
ld be delayed until the time when one is sure that the sun is 
other days is ‘disliked’ by the law.] It is ‘praiseworthy’ 
the Evening Prayer until the end of the first one-third of the 
delay it until midnight is ‘permissible’, but after the 
| is ‘gravely disliked’ by the law. In a cloudy night of 
‘early performance is ‘praiseworthy’. Likewise, it is 
hy’ to delay the Odd Prayer to almost the end of the 

is for one who is confident of waking so late. 


AES WHEN PERFORMANCE OF A RITUAL PRAYER 
IS ‘DISLIKED’ 


¢ three times in which it is not correct to perform any 
Ory’ Or ‘necessary’ ritual prayer which became due upon a 
fore the start of these times. [‘Obligatory’ ritual prayers 
performed five times daily. The ‘necessary’ ritual prayers 
are! the Odd Prayer, those ritual prayers which a person vowed to 
, the two rak’as of ritual prayer performed after the 
Greumambulation of the Ka‘ba, the ‘supererogatory’ ritual prayer 
one has deliberately nullified after starting it at a time not ‘disliked’ 
by the law, and the prostration due to the recitation of a certain 
Qur'anic verse recited at a time other than the ‘disliked’ time. The 
three times in which these ‘obligatory’ and ‘necessary’ ritual prayers 
areincorrect, are as follows.} 
{i From the time when the sun is.rising to the time when it has 
/one or two spear lengths high. [2] When the sun is on its 
1. [3] From the time when the sun has become yellow and its 
‘tays weak to the moment when it has actually set. [Thus the Dawn 
Prayer of a person performing it while the sun is rising is invalid.} 
~ Wany fitual prayer has become ‘necessary’ in any of these three 


~s 


a 
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times, its performance during this time is legally correct. Thus if at 
sy of these times a bier is brought and the ritual prayer is 
performed over it, or a Qur’anic verse of prostration is recited and 
the prostration is duly made, all these cases are to be regarded as 
correct. Likewise, it is correct to perform the Late Afternoon Prayer 
of a particular day at the time of the sunset of the same day; even 
though this is correct it is ‘disliked’ by the law, because of the 
delaying of this ritual prayer to the sunset time. 

Performance of a ‘supererogatory’ ritual prayer at any of these 
three times is ‘gravely disliked’ by the law even though this prayer 
has a cause. Examples of this prayer are: the ritual prayer one has 
vowed to God to perform, and the two sunna rak‘as following the 
circumambulation of the Ka‘ba 

It is ‘disliked’ to perform any ‘supererogatory’ ritual prayer other 
than the two sunna rak‘as of the Dawn Prayer, in the time from after 
daybreak to the performance of the obligatory rak‘as of the Dawn 
Prayer. Likewise, it is ‘disliked’ to perform any ‘supererogatory’ 
ritual prayer [1] after the ‘obligatory’ rak‘as of the Dawn Prayer, [2] 
after the ‘obligatory’ rak‘as of the Late Afternoon Prayer [even 
though the sun is not yet about to set], [3] before the ‘obligatory’ 
rak‘as of the Evening Prayer, [4] from the time when the imam (i.e, 
one who leads a ritual prayer) comes out to the pulpit in order to 
address the congregation until he completes the ritual prayer, [5] 
when the call for the actual start of an ‘obligatory’ ritual prayer 
(iqgama) is being made — the two sunna rak’as of the Dawn Prayer 
can, however, be performed when the igama is being made provided 
one is sure that their performance will not cause one to miss the 
‘obligatory’ rak‘as in congregation —, [6] before an ‘Id Prayer even 
though at home, [7] after an ‘Id Prayer in the place where this prayer 
is performed, [8] between the two ‘obligatory’ ritual prayers per- 
formed combinedly at ‘Arafa, [9] between the two ‘obligatory’ ritual 
prayers combined at Muzdalifa, [10] when the time for the ‘obliga- 
tory’ rak‘as of a ritual prayer is short [thus not allowing one to 
perform any ‘supererogatory’ prayer], [11] when one needs to relieve 
oneself, [12] when food is brought to one’s presence, and [13] when 

anything is present which prevents the mind from concentration on 
the ritual prayer and impairs the submission of the mind to God in 


it. 
CALL TO RITUAL PRAYER 
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ligatory ritual prayer is come let one of you call you to it and let the 
of you lead it for you.” 
ptayer (adhan) and the call to the actual start of a 
et (igama) are both ‘emphasized sunna’ for ‘obligatory’ 
{and also for the Friday Assembly Prayer], even 
performs the ‘obligatory’ ritual prayers alone, and 
performs them in their scheduled times or later and 
performs them as ‘stationary’ or as a traveller. All this 
in. For a woman the call to ritual prayer and the call to the 
ofa ritual prayer are both ‘disliked’ by the law. 
beginning of adhan, Allahu akbar (,5\ 4U)\) is to be 
F times, *? and at the end of it this sentence is to be 
twice like all other sentences of adhan. No undue stress of 
uld be made in the two sentences of the testimony, i.e. in 
wana ilaha illa Allahu(sU\ Y\ 43) Y .,\44~\)and ashhadu 
uhi adan rasiilu Allahi.(aU\ J 4) \Asm o\ 44). 
gama is also like this. In the adhan for the Dawn Prayer, as-salatu 
mina n-nawmi(¢ 5\ ~~ ,> °Y-a)\)is to be added twice 
a ‘ala I-falahi.(-Ya\ (Je _ >). In igama, gad gamati 
i( oJ) culs u5 ) is to be added twice after hayya ‘ala 
Inadhan every sentence will be uttered with a pause, but in 
will be uttered with haste. 
in a language other than the Arabic, e.g. Persian, is not 
even though people understand that this is adhan. It is 
rthy’ that the man who calls people to ritual prayer 
in) be pious, knower of the sunna acts in adhan and of 
times of ritual prayers, in ablution, and facing the 
of the Ka*ba — however if he is riding or on a vehicle it is 
J y’ for him to face the ka‘ba. It is also ‘praiseworthy’ 
e puts his two fingers in his two ears, turns his face to the right 
de when saying hayya ‘ald s-salati(®\ j\.)\ (Je _>)and to the left 
side when saying hayya ‘ala I-falahi, turns round in the monastery [if 
@ ABukhari, Sahih, Adhan, 17, 18, 49, 140; Muslim, Sahih, Masjid, 292, 293. 
the excellence of a man who performs the call to ritual prayer the Prophet 
ry jinni or man or thing which hears the voice of a man calling People to 
ritual prayer, will bear witness for him on the Day of Judgement” (al-Bukhari, Sepik, 
Adhin, 5). In the following Qur’anic verse (41:33) God has praised those who 
perform the call to ritual prayer: ‘‘Who speaks better than one who invites people to 
God, does good and affirms: surely I am one of the Muslims?” This verse is revealed 
Concerning those who perform the call to ritual prayer. 


© The reason for repetition of words of adhan is to impress the importance of 
titual prayer in the minds of people. 


e 
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the call is not felt complete as a result of the turning of the face to 
the right side and the left side], that he allows between the adhan 
and the igama as much interval as is required for pious men to be 
present in the congregation but at the same time should not miss the 
‘praiseworthy’ part of the time for the ritual prayer. In the case of 
the Sunset Prayer, this interval should be that measure in which one 
can read three Qur’anic verses of small length [or one verse], or can 
walk three steps. In the case of all ‘obligatory’ ritual prayers, the 
man who calls to ritual prayer should, after the adhan, gather the 
people by saying, for example, ‘ritual prayer, ritual prayer, O the 
performers of ritual prayer’. 

It is ‘disliked’ that one modulates one’s voice in adhan, that one in 
the state of the minor legal impurity should perform adhan and 
igama, and that one who is in the state of the major legal impurity 
performs these. It is also ‘disliked’ that adhan should be performed 
by a boy whose faculty of intellect has not yet started functioning, by 
a person who is insane or drunk, by a woman, by a wicked person, 
and by a sitting individual. Speaking during adhan and igama is 
‘disliked’ by the law. If one speaks it is ‘praiseworthy’ to repeat the 
adhan but not the igama. Adhan and iqama for the Noon Prayer on 
Friday in a town are ‘disliked’ by the law. They both will be 
performed for a ritual prayer which could not be performed in its 
scheduled time. Likewise, both will be performed for the first of the 
several ritual prayers which could not be performed in their due 
times; it is ‘disliked’ not to perform igama, but not adhan, for these 
ritual prayers except the first one, provided these prayers are 
performed at one time. 

If a person hears the sunna part of adhan, he will stop his works 
and say what the mu‘adhdhin says. When the mu‘adhdhin says 
hayya ‘ala s-salati and hayya ‘ala !- falahi, he should say /a@ hawla wa 
la quwwata ill bi-Allahi I-‘aliyyi l-‘azimi ( Jw\aULY\3 5 35) >Y 

}_: there is no ability and there is no power except with God, 
the All- -high, the All-great). When the mu ‘adhdhin says, in the adhan 
for the Dawn Prayer, as-salatu khayrun mina n-nawmi, the person 
will say sadagta wa bararta ( ©) 5 <3.40: you have spoken 
the truth and have done good) or ma sh@'a Allahu (4U\ ls b: 
whatever God wants becomes). On completion of an adhan, both the 
mu'adhdhin and the person who hears the adhan will pray to God 
through the Means, by reading the formula: 


® The Prophet commanded, “When you hear the call to ritual prayer, repeat 
what the caller says.” See al-Bukhari, Sahih, Adhan, 7; Muslim, Sahih, Sala. 10. 
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e Lord of this perfect call and of this ritual prayer to 
blished, grant Muhammad the Means and excel- 
» and raise him to the commendable station You 
d to him.® 
rs) AeA) SLI) 4 ALI! Osea! ode Vy teelll) 
+(474c 5 cil Vd gorue lla tals rdlaall, 4 I 
ahumma, rabba hadhihi d-da‘wati t-témmati, wa 
l-qa@'imati; ati Muhammadani |-wasilata wa |- 
; wa ab‘athhu maqaman mahmiidan alladhi wa- 
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SS FOR THE VALIDITY OF A RITUAL PRAYER 
AND ITS PILLARS 


SS 


idity of a ritual prayer twenty-seven things are necessary. 
alled the stipulations of ritual prayer. They are as follows: 
ess from the state of major and minor legal impurity, 
truation and childbirth bleeding. {2-4} Cleanliness of 
dy and the dress, and of the place of ritual prayer 
sure of filth which is not forgiven. It is essential to 
even of the place of one or both the feet, the 
es and the forehead. This is the most correct view. [5] 
private parts of the body, even though the devotee is 
the ritual prayer in darkness. (The use of silken cloth, 
and land owned by others renders the ritual prayer 
not invalid. It is ‘praiseworthy’ to perform ritual 
three of one’s best clothes — shirt, trousers and 
to limit to the trousers only, despite one’s ability to 
two, is ‘disliked’ by the law.] [6] Facing the gibla. A 
isin Mecca and who sees the Holy Ka‘ba,”* must face 
elf; but for those who do not see it, even though they are 
is ‘obligatory’ only to face the direction of the Ka‘ba. 
et said that on the Day of Judgement it will be lawful for him to 
for one who prays after adhan by reading this formula prayer 
, Adhan, 8; Abi Dawid, Sunan, Sala, 37). The Prophet also said, 
the voice of him who calls to ritual prayer, repeat what he says. Then 
son me, for God sends blessings ten times to a person who invokes 
once, Then pray to God that He should grant me the Means which is 
dise that befits only one believer from among the servants of God [i.e. 
hope that I shall be that person. My intercession to God will be lawful for 
that God should grant me the Means.” See al-Bukhan, Sahih, Adhan, 
Sahih, Sala, 10,11; also see infra, pp. 235f. 

Holy Ka’ba is the house ascribed to God (bayr Allah) standing, under the 
sky, in the open courtyard of the Sacred Mosque in Mecca. 


| 
| 
| 
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This is the correct view. 

{7] Presence of the time of the five obligatory ritual prayers. [8] 
The firm conviction of the devotee that the time of the ritual prayer 
he is performing has already started. [9] Making of intention for the 
ritual prayer. [This consists in mental resolve and not in mere 
verbal utterance of a formula of intention.]” [10-11] Uttering 
Allahu akbar (God is the greatest) at the start of the ritual prayer, 
without separating it from the making of intention [by any act, e.g. 
speaking]. [12-14] Uttering this Allahu akbar by standing before 
bending the back for the bowing, not to utter it before the making of 
intention, and to utter it so loudly that the devotee himself can hear 
this — this is the most correct view. 

{1S] In a ritual prayer in congregation, the follower’s making the 
intention of following the imam, (i.e. one who leads a ritual prayer), 
in addition to his making the basic intention of the ritual prayer. 
[16] When making the intention of an ‘obligatory’ ritual prayer, to 
specify that it is an ‘obligatory’ ritual prayer. [17] Similarly, when 
making the intention of a ritual prayer which is ‘required’, specifi- 
cation of it as a required ritual prayer. 

[18] Standing in the case of the performance of all ‘obligatory’ as 
well as ‘required’ ritual prayers. [19] Reading the Qur'an even 
though it is a single, small verse consisting of only two words. ” 
This must be made in two rak’as of an ‘obligatory’ ritual prayer and 
in all the rak‘as of a ‘supererogatory’ ritual prayer and the Odd 
Prayer. No verse of the Qur'an is fixed for the validity of a ritual 
prayer. In a ritual prayer in congregation, one who is following the 
imam will not read any Qur’anic verse, but will listen to the reading 
of the imam or keep silent if the imam reads secretly. ” The 
follower’s reading is ‘gravely disliked’ by the law. 

[20] Bowing (ruki'). Bowing is perfect if the head and the hips of 
the devotee are put on an equal level. [21] Prostration on a thing on 
which the forehead can completely settle. Prostration is correct if it 
is made on the devotee’s palm or a side of his cloth, provided the 

7) In the case of each of several devotional acts prescribed by Islam — ritual 
prayer, fasting, divine tax, pilgrimage, and so on — it is necessary to make the 
appropriate intention at the start of it. The reason for this is: devotional acts must be 
performed with a single motive, i.e. the motive of obedience to God (Qur'an 18:110), 
and this motive can be fixed in the devotee’s mind through the making of the 
intention at the start of them. If no intention be made, or if the intention be made, 
not of pleasing God, but of something else, e.g. social approval, devotional acts will 
not be accepted by God. The Prophet said, “Acts are dependent solely upon their 
intentions;” see al-Bukharl, Sahkik, Bad’ al-Wahy, 1; Muslim, Sahih, Imara, 155. 

7 Qur'an 73:20. 3 Qur'an 7:204. 
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ich the forehead is put is clean. It is ‘necessary’ to 
sing the hard part of the nose and of the forehead. 
the use of the nose only is not correct, except when 
jexcuse in the forehead. The place in which prostration is 
{not be more elevated than the place of the feet by more 
A cubit; if it is elevated by more than half a cubit, 
f on it is not correct, except in a great crowd where one 
the back of another who is performing the same ritual 
»state of prostration, one must put on the ground one’s 
es — this is the correct view — and part of the toes; it 
nt for the validity of prostration that one puts the outer 
feet on the ground. Bowing must precede prostration. 
from the prostration to that extent which approaches 
of sitting — this is the most correct view — and then to 
second prostration [because the second prostration is 
like the first one]. [23] The last sitting — that measure 
ch the Witnessing (at-tashahhud) can be read. [24] 
last sitting after all pillars of a ritual prayer. 
formance of all pillars of a ritual prayer in the waking 
us if bowing or prostration or standing is made in the state 
ping, the ritual prayer is not to be considered correct.] 
]) Full knowledge of the procedure of a ritual prayer and all its 
iy’ characteristics — a knowledge which enables the 
distinguish these characteristics from the sunna charac- 
The conviction of the devotee that the ritual prayer he 
orming is as a whole an ‘obligatory’ one. This conviction 
ble him not to make the intention of a ‘supererogatory’ 
ayer for an ‘obligatory’ one. 
e twenty-seven acts mentioned above, four are regarded the 
a ritual prayer. They are: standing, reading of a Qur’anic 
bowing, and prostration. Some authorities maintain that the 
i@ — that measure of it which is needed for reading the 
g (at-tashahhud) — is also a pillar. The remaining of the 
en acts are stipulations, some of which being stipulations 
lidity of the start of a ritual prayer — and these are those 
outside it — while others are stipulations for the validity of 
nce of a ritual prayer. 


RITUAL PRAYER WITH FILTHY CLOTHES 


Ritual Prayer on a brick the upper part of which is clean but not the 
lower part is correct, because it is so thick that its two sides can be 
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regarded as two pieces of cloth. Similarly, ritual prayer is correct on 
a piece of clean cloth the lining of which is filthy, provided this cloth 
is not quilt, and on the clean side of such a cloth or bed or any 
similar thing that if this side moves the other side also moves — this 
is the correct view. It is correct to perform ritual prayer if the turban 
of its performer is such that its one side, which is kept aloof from his 
body, is filthy and the other side, which is clean, is kept on his head, 
and that when the clean side is moved the filthy side is not moved. If, 
however, the filthy side moves, ritual prayer is not correct. 

One who has no means to remove the filth from one’s cloth, will 
perform ritual prayer wearing the filthy cloth. No repetition of this 
prayer is necessary. Likewise, no repetition is necessary it a person, 
having found nothing to cover his private parts even although it is 
silken-cloth or herb or clay, performs a ritual prayer naked. But if 
he finds something to cover his private parts and the one-fourth of it 
is clean, his performance of a ritual prayer in the state of being 
naked is not correct. Should less than one-fourth be clean, he has 
the option of using it or of performing the ritual prayer naked. A 
ritual prayer in which a compeletely unclean cloth is used, is better 
than a ritual prayer one performs being naked. Should a person find 
only such a thing by which he can cover part of his private parts, he 
must use it covering the genitals and the anus; if it is sufficient to 

cover only one of these, the authorities dif. er — some maintain that 
the anus should be covered, while others say that it is the genitals 
which should be covered. 

For a naked man it is ‘praiseworthy’ to perform a ritual prayer in 
the state of sitting, by indicating, bowing and prostrating with his 
eyes and spreading the legs towards the direction of the Ka’ba. If he 
performs it [a] in the state of standing by indicating as aforesaid, or 
{b] in the state of standing by bowing and prostrating, this is to be 
regarded as correct. 

The private parts (‘awra), in the case of a man [whether free or 
slave], is that part of the body which lies between his navel and the 
end of his knees. In the case of a slave woman, her belly and back 
are to be added to this part. For a free woman, the private parts are 
her entire body, except the face, the palms together with their back 
parts, and the feet, both their inward and outward sides. [Thus the 
forearms of a free woman are included in her private parts. 

Likewise, is that part of her hair which covers her head; so the 
uncovering of one-fourth of the hair is a bar to the validity of her 
ritual prayer. Looking at her hair is also unlawful.} 
Uncovering of at least one fourth of a limb included in the private 
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parts of a man or woman during a ritual prayer, prevents the validity 
of this prayer. [The knee and the thigh taken together constitute one 
limb. A woman's ankle together with her Jeg, her ear as separate 
from her head, her loose breasts, a man's penis alone, his testicles as 
separate from his penis — are all to be regarded as separate limbs. 
The part lying between the nayel and the pubic bone is one complete 
limb. If the uncovering has occurred in various limbs of the private 
parts andthe sum total of the uncovered places equals one fourth of 
the smallest of the uncovered limbs, this makes invalid the ritual 
prayer in which this uncovering has taken place.} 


FACING THE DIRECTION OF THE KA‘BA 


VPs SL Coy el all ted ht de, J 
Vi\kt ol all _ 2 ks Sey, 


When performing ritual prayer turn your face towards the Sacred Mosque 
in the open courtyard of which stands the Holy Ka‘ba — Qur'an 2:144 
It has already been mentioned that to face the direction of the Holy 
Ka’ba is one of the stipulations of ritual prayer. But a person who is 
unable to face the Ka‘ba by himself because of a disease, or because 
he is unable to descend from his riding animal or moving vehicle by 
himself, or because he is afraid of an enemy, will face that direction 
which he can and which is safe for him. 
The person to whom the direction of the Ka‘ba has become 
uncertain, and there is no one correctly to inform him of the 
direction, nor is there any pulpit of the mosque indicating the 
direction [or any other indicator], will try his best and think to 
decide on the matter. If later he realizes that his decision was wrong, 
it is not necessary for him to repeat the ritual prayer he performed 
facing the direction he decided by thinking independently. If, 
however, he realizes the wrongness of his decision while he is still 
engaged in the ritual prayer, he must turn to the correct direction 
immediately and build the ritual prayer on that part which he has 
accomplished relying on his previous decision. If he started the 
fitual prayer without thinking much about the direction of the 
Ka’ba, and after completing the prayer he has come to know that he 
faced the correct direction, his ritual prayer is correct; but if he 
knows it while he is still engaged in the ritual prayer, his prayer is 
corrupted, as in the case where he does not know at all that he faced 
the right direction. In a ritual prayer in congregation in the darkness 
of the night, if different people face different directions after 
thinking independently, and they do not know to what direction 


¥ 


96 SALVATION OF THE SOUL AND ISLAMIC DEVOTIONS 


their imam (i.e. one who is leading their ritual prayer) has faced, 
this is correct, [except for him who has performed the ritual prayer 
by being in front of the imam]. 


‘REQUIRED’ ACTS IN A RITUAL PRAYER 


Eighteen acts are ‘required’ in a ritual prayer. They are as follows: 

[1] Reading the Opening Sira (al-Fatiha) of the Qur’an.™ [2] 
Adding to the Opening Siira any other Qur'anic siira or three small 
verses in the first two rak ‘as of those ‘obligatory’ ritual prayers which 
consist of more than two rak ‘as and in all rak‘as of the Odd Prayer 
and ‘supererogatory’ ritual prayers. [3] Fixing the reading of the 
Opening Sira in the first two rak‘as of the ‘obligatory’ rak‘as of a 
ritual prayer. [4] Preceding the reading of the Opening Sira to that 
of the additional stra or the verses. 

[S] The use of both the nose and the forehead in prostration. [If 
only the nose is used in a ritual prayer, this prayer is not correct.] [6] 
In every rak ‘a, performance of the second prostration before passing 
on to those acts of the ritual prayer which are other than prostration. 
[7] Performance of all pillars of the ritual prayer peacefully and at 
ease, [Thus bowing and prostration must be made so peacefully that 
all limbs of the devotee come to rest and their joints are at ease; 
standing after bowing, sitting between th~ two prostrations of each 
rak‘a, and rising from the bowing must all be made in a state of 
serenity and ease.] 

[8-9] The first sitting [which is at the end of the first two rak ‘as of 
a titual prayer], and the reading of the Witnessing in this first sitting 
— this is the correct legal opinion. [10] Reading the Witnessing in 
the last sitting. [11] After the reading of the Witnessing, to stand up, 
without any delay, for starting the third rak‘a. [12] Uttering the 
word as-salam (peace) two times — once to the right side and once 
to the left, but not the word ‘alaykum (on you). [13] Reading the 
dua’ Quniit in the Odd Prayer. Likewise, is the utterance of Allahu 
akbar in the two ‘Id Prayers.[15] Specification of the words Allahu 
akbar for the start of every ritual prayer, except the two ‘Id Prayers. 
[16] The utterance of Allahu akbar for the bowing of the second 
rak‘a of the two ‘Id Prayers. 

[17] Imam's reading the Qur'an loudly in the two ‘obligatory’ 
rak‘as of the Dawn Prayer, in the first two rak‘as of the ‘obligatory’ 
rak‘as of the Sunset Prayer and the Evening Prayer, even though 
when these are performed later than their scheduled times, in the 
Friday Assembly Prayer, in the two ‘Id Prayers, in the Tarawih 

74 At-Tirmidhi, Sunan, Mawagit, 69, 115; Ibn Maja, Sunan, Iqama, 11. 
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Prayer and in the Odd Prayer in the lunar month Ramadan. 
[Reading of the Qur'an is considered to be done loudly if it is audible 
to others.] The imam’s reading the Qur'an secretly in all the rak‘as 
of the Noon Prayer and the Late Afternoon Prayer [even though they 
are combined at ‘Arafa], in all the ‘obligatory’ rak‘as following the 
first two ‘obligatory’ rak‘as of the Sunset Prayer and the Evening 
Prayer, and in all the rak‘as of a ‘supererogatory’ ritual prayer 
performed at day time. [18] A person performing an ‘obligatory’ 
ritual prayer alone has the option of reading the Qur'an loudly or 
secretly in those rak‘as where the imam must read loudly; he is like 
one who performs a ‘supererogatory’ ritual prayer at night, [such a 
one also has the same option]. If the imam leaves undone the 
reading of the stra in both the first two rak‘as of the ‘obligatory’ 
rak‘as of the Evening Prayer, it is ‘necessary’ for him to read that 
sura in the last two rak‘as of this Prayer, together with the Opening 
Siira, loudly — first the Opening Siira will be read and then the 
additional stira. If the reading of the Opening Sira is left undone by 
mistake in the first two rak‘as, it will not be repeated in the next 
rak’as; [rather the prostration of forgetfulness is to be made]. 


SUNNA ACTS IN A RITUAL PRAYER 
Fifty-one acts are sunna in a ritual prayer. They are as follows: 

[1] Lifting the hands for saying Allahu akbar at the start of the 
ritual prayer. A man will lift the hands to the ears. A free woman 
will lift them up to her shoulders. [2] Spreading the fingers when 
uttering this Allahu akbar. [3] In a ritual prayer in congregation, the 
closeness of the follower’s utterance of this Allahu akbar with the 
imam’s utterance of it. [4] A man’s putting his right hand over his 
left hand below his navel. The manner of putting the hand is that he 
puts the inward part of his right palm over the outward part of his 
left palm, catching the wrist with the middle finger and the thumb in 
such a way as to appear like a ring. [S) A woman’s putting her hands 
over her chest, without catching the wrist so as to make it appear 
like a ring. 

[6] Praising God [after putting the hands over the wrists. This is to 
be accomplished by reading a special formula to be mentioned 
shortly.] [7] Seeking the protection of God from Satan at the start of 
reading Qur'anic verses. [This too is to be done by reading a special 
prayer to be cited shortly.] [8] Uttering the name of God at the start 
of every rak‘a, before the reading of the Opening Sura. [9] Saying 
amin (i.e., God, accept our prayer) on completion of the Opening 
Sira. [10] Praising God by saying rabbana wa laka I-hamdu. {This 
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is to be done by those who perform the ritual prayer alone and by 
those who follow the imam]. [11] Utterance of all these — praising 
God, seeking the protection of God, uttering the name of God, 
saying dmin — secretly. 

[12] Uttering the Allahu akbar of the beginning of the ritual 
prayer in the state of equilibrium, without bowing the head. [13] In 
a ritual prayer in congregation, the imam’s loudly uttering Allahu 
akbar and sami‘a Allahu li-man hamida. {14} Spreading the feet for 
the measure of four fingers when standing. 

[15] Selecting the siira to be added to the Opening Sura, from the 
long siiras in the case of the Dawn Prayer and the Noon Prayer, from 
the medium stras in the case of the Late Afternoon Prayer and the 
Evening Prayer, andfrom the short silras for the Sunset Prayer. This 
division is applicable when the devotee is a ‘stationary’ (mugim) 
person. If, However, he is on a journey he is at liberty to read the 
siira of any length he wishes. [16] Lengthening the first rak‘a of the 
‘obligatory’ rak‘as of the Dawn Prayer only. [To make the second 
rak‘a of any ‘obligatory’ ritual prayer longer than the first by a 
reading of more thari two-verses, is ‘disliked’ by the law. In the case 
of ‘supererogatory’ ritual prayer, however, these regulations do not 


“PFT Utering Allahu a akbar of the bowing. [18] Glorifying God [by 
saying subhana rabbi I-‘azim) in the bowing three times. [In a ritual 
prayer in congregation, if the imam lifts his head from the bowing 
before his follower has completed the reading of this formula three 
times, the correct view is that he should follow the imam by lifting 
up his head from the bowing even though he did not complete the 
formula thrice.] [18] Catching the knees with the hands in the state 
of bowing. [19] Spreading the fingers in this catching. A woman, 
however, will not spread her fingers. [20-22] In the state of bowing, 
to set up the legs, to flatten the back and to make the head and the 
buttocks at the same level. [23-24] Lifting up the head from the 
bowing and then to stand up at ease. 

[25-26] When prostrating, to put the knees on the ground first, 
then to put the hands and then the face. Withdrawing these in a 
contrary way when standing up from the prostration. [27-28] 
Uttering Allahu akbar when prostrating and when rising up from 
the prostration. [29] Prostrating between the palms. [30] Glorifying 
God by saying subhana rabbi l-a‘la three times in prostration. 
[31-34] In prostration, a man’s keeping the thigh away from his 
belly, his elbows away from the sides of his body, and his arms away 
from the ground, if there are no too many devotees. A woman, in 
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prostration, will lower her body, and adjoin her belly with her 
thighs. [35] Perfection of the rising up from prostration. [36-37] 
Sitting between two prostrations and putting the hands on the thighs 
in the state of this sitting, just as a devotee does this when he reads 
the Witnessing. [38-39] In this sitting, to spread out the left leg but 
to raise the right, making the toes face the direction of the Ka‘ba. 
A woman will sit leaning on her hip-bones, put her one thigh on 
another, and bring out her feet from below her right hip-bone. [40] 
Indicating — this is the correct view — with the forefinger of the 
right hand when reaching the words of witnessing the oneness of 
God occurring in the Witnessing. The procedure of indicating is that 
the forefinger will be lifted up when negating the existence of any 
god but God by uttering /a ilaha (4)\Y: there is no god), and be 
lowered down when affirming the existence of God alone by uttering 
illa Allahu (4U\ Y\: but God). [41] Reading the Opening Sira of the 
Qur'an in all rak ‘as following the first two rak‘as. 

[42] Invoking blessing upon the Prophet in the last sitting of the 
ritual prayer. There is a special formula for this which -will be cited 
shortly. [43] To follow this invoking by a prayer to God using a 
formula of prayer which resembles the words of the Qur'an and 
Tradition but not the words of people. This formula will be 
mentioned soon. [44] Looking first at the right side with a salutation 
(salam), and then at the left side with a salutation. [45] These two 
salutations the imam will make to people who are following him, the 
guardian angels’®S who are with himself and with each of his followers, 
and the pious jinn” who might be following him in the ritual 
prayer. This is the most correct view. [46] The follower will make his 
salutation to the imam when saluting to the right side, if the imam is 
on that side, or to the left side, if the imam be on this side. If the 

7S The guardian angels record whatever a man says or does and also safeguard 
him from harmful things. There is disagreement of opinion on their number. 

7 Jinn constitute a class of intelligent beings created by God. They are bodies 
composed of vapour dr flames, intelligent, imperceptible to our senses, capable of 
appearing under different forms and of carrying out heavy labours. They are created 
of smokeless flame (Qur'an 55:15), while mankind, and the angels, the other two 
classes of intelligent beings, are created of clay and light respectively. They are 
capable of salvation; since they fall under religious obligation (Qur’dn 51:56, 55:39, 
60:128, 6:130) the pious of them sometimes perform ritual prayer in the mosque 
along with men. Some jinn will enter Paradise while others will be cast into Hell 
(Qur'an 7:38, 7:179). They can mix with men. There are stories of love between jinn 
and human beings. There are many stories, too, of relations between saints and jinn; 
see Ibn an-Nadim, Fihrist, pp. 209, 291, 539, 728-29, 756-57, 760, 823; D.B. 
Macdonald, Development of Religious Attitude and Life in Islam, Beyrouth, 1965, 
pp. 144 ff.; idem., H. Masse et al, “Djinn”, EJ” Il, $46-S0. 
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imam is in front of him straight, he will make it to the imam in both 
salutations. In addition to the imam, the follower will also make it to 
all other devotees present, the guardian angels as well as the pious 
jinn. [47] A person performing the ritual prayer alone will make 
salutations to the angels alone, for there is no one else whom he can 
intend in salutations. [48] The tone of the second salutation should 
be lower than that of the first. [49] The follower’s salutation should 
be attached to his imam’s salutation, not after it. [50] Salutation 
should be started from the right side. [51] The person who joins the 
imam in a ritual prayer after a part of it has already been performed 
(masbiig) by the imam, will not stand up to perform that part alone 
until the imam completes his salutations. 


*PRAISEWORTHY’ ACTS IN A RITUAL PRAYER 


There are certain acts in a ritual prayer which are regarded as 
‘praiseworthy’. These acts are meant for the perfection of the ritual 
prayer but not for its validity. They are as follows: 

[1] Man's bringing his palms out of his sleeves when uttering 
Allahu akbar at the start of a ritual prayer. [In the presence of an 
obstacle, e.g. cold, bringing out of the palms is of course not 
‘praiseworthy’. A woman will not bring out her palms; on the 
contrary, she will cover them for fear of uncovering of her forearms.] 
[2-6] The devotee’s looking at the place of his prostration when he is 
in the state of standing, at the outward part of his feet when he is 
bowing, at his nose when he is in prostration, at his bosom when he 
is in the condition of sitting, and at his shoulders when he is saluting 
with a view to withdrawing from the ritual prayer. [All this is meant 
in order that his mind may not be diverted to anything other than 
God. The Prophet commanded: 


“Worship God as if you see Him when you are worshipping; 
even if you do not see Him He certainly sees you."’}” 


{7] Checking of coughing as far as possible. [Coughing, without 
any necessity, when one is engaged in a ritual prayer corrupts the 
prayer.] [8] Repressing the mouth when yawning. If complete 
repression is not possible, the mouth should at least be covered with 
the hand or with the sleeve. The Prophet said, 


“Yawning in ritual prayer results from the influence of 
Satan. So when one of you yawns let him repress it as far as 


possible.” * " 
7 Al-Bukhari, Sahih, Iman, 37; Muslim, Sahih, Iman, 1, 5-7. 
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[9] In a ritual prayer in congregation, the standing up of all 
present in order to start the ritual prayer, just when the man 
performing igama (i.e. one who calls to the actual start of the ritual 
prayer) utters hayya ‘ala /-falahi. [10] The imam’s starting the ritual 
prayer just when the man performing igama utters gad gamati 
s-salatu. 


HOW TO COMPOSE A RITUAL PRAYER 


When a man wants to perform a ritual prayer, he should bring his 
palms out of his sleeves. [This need not be done if there is any 
obstacle, e.g. cold. A woman will not do this even though there is no 
obstacle.] 

Then he will lift the palms up, opposite to his ears, and will utter 
Allahu akbar (_5\ 4\: God is the greatest). The utterance of 
Allahu akbar must be coupled with the making of intention (niyya) 
for the ritual prayer. [A woman will lift her hands up to her 
shoulders only. At the state of lifting the hands, whether by a man or 
a woman, the inner side of the palms should be in the direction of 
the Ka'ba; the fingers will be neither spread nor closed together]. It 
is correct to start the ritual prayer by reading a sentence expressing 
the meaning of Allahu akhbar in any language other than Arabic, 
e.g. English; this is only for those devotees who are unable to read 
Allahu akbar in Arabic; if a devotee reads this in a language other 
than Arabic despite being able to read in Arabic, his ritual prayer is 
not valid. No reading of the Qur'an in a language other than Arabic 
is correct in a ritual prayer, because the Qur'an consists of both 
expression and meaning, — this is the most correct view. 

Just after uttering Allahu akbar, the man will, without any delay, 
put his right hand on the left below the navel; [a woman, however, 
will put them on her chest]. In this condition he or she will read: 


dim Slag hed Solty errs teal) clin 
tb WY, 
(Subhanaka, Allahumma, wa bi-hamdika. Wa tabaraka 
ismuka. Wa ta‘ala jadduka. Wa la ilaha ghayruka)_ 
(Glorified are You, O God! Praise belongs to You! Blessed is 


Your name! Exalted is Your dominion! There is no god 
besides You!) 


This formula prayer should be read by everyone performing ritual 


"78 Muslim, Sahih, Zuhd, 59; Darimi, Sunan, Sali, 106. 
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prayer, whether he be alone or an imam or a follower of an imam, 
and whether the devotee be male or female. 
Then the devotee will seek the protection of God from Satan, the 
rejected, by reading: 
oe PV lb) oe ALS 521 
(A ‘adhu bi-Allahi mina sh-Shaytani r-rajimid 
(1 seek the protection of God from Satan, the rejected). 


This formula is to be read secretly. It is meant for the start of 
reading Qur’anic verses in a ritual prayer, and hence [a] it will be 
read by the masbig |i.e. one who is performing, after the imam has 
completed the ritual prayer, that part of it which he failed to 
perform with the imam because he came late], but not by one who is 
following the imam from the begining of the ritual prayer (mugtadi); 
and [b] it will be delayed until after the reading of additional Allahu 
akbar in the first rak ‘a of the two ‘Id Prayers. 

After this the devotee will secretly read the name of God, 


Feading: > N.> J! et pou 
(Bi-smi Allahi r-rahmani r-rahimi) 
(in the name of God, Most Gracious, Ever Merciful). 


In every rak‘a, whether ‘obligatory’ or ‘supererogatory’, he will read 
this formula just before the Opening Sura only. 

Then the devotee will read the Opening Sidra. In a ritual prayer in 
congregation, the imam and the follower will secretly read ¢~! 
(Gmin) at the end of the Opening Siira. The word ‘secretly’ means 
that the voice should be audible only to the devotee himself. 

Then he will read one complete stira of the Qur’an, or three small 
verses, or one long verse. 

Then he will utter (Allahu akbar), bowing, with ease, putting the 
head and the buttocks on the same level, catching the knees with the 
hands, and spreading the fingers. [The utterance of Allahu akbar 
should start with the start of bowing. A woman will not spread her 
fingers.] In bowing, glorification of God will be made at least three 
times by reading:,-aa)| (95 ola—,(subhana rabbil-‘azimi: glori- 
fied is my Lord, the Greatest). Then he will lift his head and stand up 
at ease, reading: tod) WY Loj.ede> oe) alll eo~ (sami'a Allahu 
li-man hamida. Rabbana laka !-hamdu: God hears one who praises 
Him. Lord, to You alone belong all types of perfect praise). This is 
for the imam and for one who performs ritual prayer alone. The fol- 

lower of the imam, however, will be content only with the utterance 
of rabbana laka l-hamdu. 
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Then the devotee will utter Al/lahu akbar, falling down in 
prostration. When prostrating, he will put on the ground first his 
knees then the hands and then the face between his palms; he will 
prostrate with the nose and the forehead, and in a state of ease and 
serenity; he will glorify God at least three times by reading: 
eW poolx— (subhana rabbi I-a'la: glorified is my Lord, the 
Most Exalted!). In prostration he will keep his belly aloof from his 
thighs and his arms aloof from the armpits, if there is no crowd; he 
will face the fingers and the toes to the direction of the Ka‘ba; 
fingers will be closed together, not spread out. A woman, however, 
will lower her body, adjoin her belly with her thighs, and close the 
arms with the armpits. The devotee will sit between the two 
prostrations, putting his hands on his thighs, and being in a state of 
ease and serenity. Then he will utter Allahu akbar for the second 
prostration, and prostrate in the state of ease; in this prostration too 
he will read subhana rabbi |-a‘ld three times at least, keeping his 
belly aloof from his thighs and the forearms aloof from the armpits. 
Thereafter he will lift his head from prostration uttering Allahu 
akbar and stand up, without supporting his hands against the 
ground and without sitting. Up to this is the completion of the first 
rak‘a. 

The second rak‘a is like the first rak‘a, except that in the 
beginning of it there is no reading of the formula of praise of God 
(thana’), and no seeking the protection of God by saying a‘udhu 
bi-Allahi mina sh-shaytani r-rajimi. 

It is not sunna to lift the hands opposite to the ears, except when 
starting every ritual prayer, when uttering Allahu akbar for reading 
the du‘a’ Qunut in the Odd Prayer, when uttering the additional 
Allahu akbar in the two ‘Id Prayers, when seeing the Holy Ka‘ba, 
when kissing the sacred Black Stone, when standing upon the hill 
Safa and the hill Marwa on the occasion of the ceremony of running 
(sa), when performing the ritual of halting at ‘Arafa and halting at 
Muzdalifa, when standing after the rite of casting pebbles at the first 
Jamra and the middle Jamra at Mina, when praying for rain or for 
other things, and when supplicating, after glorifying God, at the end 
of ritual prayers. 

On completion of the second prostration of the second rak‘a, the 
devotee will spread out his left leg and sit on it, but raise the right leg 
facing its toes to the direction of the Ka‘ba; he will put the hands on 
the thighs near the knees, spreading the fingers. This is for a man. A 
woman, however, will sit supporting on her hip-bones. In this state 
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of sitting, the devotee, even if he ts a follower of imam, will read the 
Witnessing (at-tashahhud) narrated from Ibn Mas‘id.” When 
reading the Witnessing he will indicate with the forefinger of the 
right hand, lifting it when reading the word Ja (J) and lowering it 
when reading ila Allahu{4U\ Y\). Nothing will be added to the 
Witnessing in the first sitting. The Witnessing is: 
tol Wel eth MOV OLN, Ayal, ota! 
wamtleall al ste Gey Le pM! at, DS, 
pry ote Stems ol Ae ly call Va ¥ ol ag 
(At-tahiyyatu li-Allahi, wa s-salawatu wa t-tayyibatu. As- 
salamu ‘alayka, ayyuha n-nabiyyu, wa rahmatu I-Allahi wa 
barakatuhu. As-salamu ‘alayna, wa ‘ala ‘ibadi Allahi 
s-salihina, Ashhadu an la ilaha illa Allahu, wa ashhadu 
anna Muhammadan ‘abduhu wa rasiiluhu.) 
(All types of perfect greetings are due to God and also are 
all prayers and all that is good. Salutation is to you, O the 
Prophet and also are God's mercy and blessings. Salutation 
is to us and to the pious servants of God. | bear witness that 


there is no god but God, and I bear witness that Muham- 


mad is His servant and messenger) 


The devotee will read the Opening Sura in all rak‘as after the first 
two rak’as. On completing all rak‘as, he will sit in the manner of 
first sitting and read the Witnessing mentioned above. Then he will 
invoke blessings upon the Prophet by reading the formula of 
blessing: 


cde Sbe LF theres SI les terme (Ee Je el! 

SN dey terme le Sab ceed pel yl SI es ply! 

Ane cb) ply!) JI Uk, rrp A 

ood 

(Allahumma, salli ‘ala Muhammadin, wa ‘ala ali Muham- 

madin; kama sallayta ‘ala Ibrahima wa ‘ald ali Ibrahima. 

Allahumma, barik ‘ala Muhammadin, wa ‘ald ali Muham- 

madin; Kama barakta ‘ala Ibrahima, wa ‘ala ali Ibrahima. 
Innaka hamidun majidun) © 

"9 ‘Abd Allah ibn Mas'Ud (d. 32 A.H.) was one of the greatest companions of the 

Prophet. The Prophet taught him the Witnessing we now read in ritual prayer and 


hence it is called the Witnessing of Ibn Mas‘iid. For his biography see Ibn Hajar, 
Tahdhib, V1, 27-28 


“ There are other formulae of invoking blessings upon the Prophet, but this 
formula is the best. See al-Bukhari, Sahih, Anbiya’, 15; an-Nasa‘l, Sunan, Sahw, 52. 
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(God, grant mercy to the prophet Muhammad and to the 
members of the family of Muhammad, as You granted 
mercy to the prophet Abraham and to the members of the 
family of Abraham. God bless Muhammad and the 
members of the family of Muhammad, as You blessed 
Abraham and the members of the family of Abraham. 
Surely You are All laudable, Al!-glorious). 


The reading of this formula of invoking blessing upon the Prophet 
will be followed by reading any prayer formula which resembles the 
prayers mentioned in the Qur'an and Tradition. The formula 
usually read is: 
oN Wood aed ly el 5 lb al’ Gl eel 
ee PN 5 ANS AV. nee Ny eae oe Bite VJ ae 
(Allahumma, inni zalamtu nafsi zulaman kathiran; wa 


innahu la@ yaghfiru adhdhuniiba illa anta. Fa-ghfir ie 


maghfiratan min ‘indika, wa rhimni. Innaka anta 
L-ghafiiru r-rahimu) 

(God, I have done wrong to my soul tremendously, and no 
one except You can forgive sins; so forgive me completely 
through Your special favour and bestow mercy upon me. 
Surely it is You Who are the Most Forgiving, Ever Merci- 
ful). 


Then the devotee will salute to his right side first and then to the 


left side, reading: dIN Iti 5 grfSabe Dah 
(As-salamu ‘alaykum, wa rahmatu Allahi) 
(May peace be upon you and also God's mercy!) 


He will make salutations to all those who are with him. The details 
of this have been given in a previous section. 


LEADING OF A RITUAL PRAYER (IMAMA) 


Ji Rea hs Sly aude aU Le alll Jy UG 
4>5> ers formar’ dal a} lo 
The prophet Muhammad (may God bless him and greet him!) said, “A 


ritual prayer in congregation is twenty-seven degrees more excellent than a 
ritual prayer performed by a single person.” *! 


8! Al-Bukhari, Sahih, Adhan, 29; Muslim, Sahih, Masajid, 245, 247. 
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Stipulations for Leading a Ritual Prayer 


Leading a ritual prayer (imama) is more excellent than calling 
people to ritual prayer (adhan). Ritual prayer in congregation 
(jama‘a) is ‘emphasized sunna’ for men who have no excuse. [Once, 
when some people remained absent from a certain ritual prayer in 
congregation, the Prophet warned, 


“I have intended to order a man to lead the ritual prayer 
and myself go to those who did not attend it and burn their 
houses."’* 


A healthy man's leading a ritual prayer is correct if he fulfils the 
following six stipulations: [1] Islam, i.e. to be a Muslim. [2] 
Maturity which has been defined in a previous section. The imam 
(i.e. one who leads a ritual prayer) must be mature. A child cannot 
legally lead a ritual prayer. [3] Sanity. [4] One leading a ritual 
prayer must be a male person. [5] The man leading a ritual prayer 
must be able to recite the Qur'an in it from memory, of any verse the 
reading of which makes ritual prayer correct. [6] Freedom from 
excuses such as constant haemorrhage of the nose, and stammering 
in which [a] one repeats letters of words whenever one speaks and [b} 
one’s tongue moves from one letter to another resembling it. The 
man leading a ritual prayer must not lack any stipulation meant for 
the validity of a ritual prayer, e.g. cleanliness and covering of the 
private parts. 


Stipulations for Following the Imam 


A person's following the imam (one who leads ritual prayer) is 
legally valid if he fulfils fourteen stipulations which are as follows; 

[1] The follower (mugtadi) makes the intention of following the 
imam in close touch with the utterance of Allahu akbar made at the 
start of the ritual prayer. [Making of this intention is in addition to 
the making of the intention for the ritual prayer itself.) [2] A 
woman's following a male imam is correct only if he makes the 
intention of leading the ritual prayer performed by women. [This is 
true in the case of the Friday Assembly Prayer as well as the two ‘Id 
Prayers.] 

[3] The follower stands in such a state that the imams heel is 
ahead of that of his own. [4] The condition of the imam is not 
inferior to that of the follower. [Thus it must not happen that the 


2 Al-Bukharl, Sahih, Adhin, 29; an-Nasa‘l, Sunan, Imima, 49; Ibn Maja, 
Sunan, Masajid, 17. 
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imam is performing a ‘supererogatory’ ritual prayer, while his 
follower’s ritual prayer is an ‘obligatory’ one, or that the imam is a 
man suffering from a complaint legally considered to be an excuse, 
while the follower is free from any such excuse.] [5] The imam is not 
performing a particular ‘obligatory’ ritual prayer, whereas the 
follower is performing another ‘obligatory’ ritual prayer. The imam 
and the follower must be engaged in the same ritual prayer. [6] The 
im4m is not a ‘stationary’ man, while the follower is on a journey 
after the time in a ritual prayer consisting of four rak‘as. Nor is such 
a follower a masbiiq, i.e. one who joined the imam not from the start 
of the ritual prayer but later. 

[7] There is no row of women between the imam and the follower. 
[8] Nor is there any river between the imam and the follower — a 
river in which small boats sail. [9] Nor is a path along which carts or 
cars or similar vehicles pass. [10] There is not a big wall between the 
imam and the follower causing the latter not to be aware of the 
former's passing from one act of the ritual prayer to another. If there 
is a wall which causes no confusion as to hearing the utterances of 
the imam or to seeing him, but the situation is such that it is not 
possible to reach him, the following of the follower is correct; this is 
the correct legal opinion. 

[11] The imam is not riding on an animal nor is on a vehicle, while 
the follower is on foot, or vice versa. Nor is the imam riding on an 
animal or on a vehicle, while the follower is on another animal or 
another vehicle. However, in the case of the follower's being on the 
same animal or vehicle as the imam, his following is to be considered 
legally correct. It should not happen that the follower is in a boat 
and the imam is in another boat which is not attached with it. If they 
are attached together, however, it is correct to follow the imam. 

[14] It is not that the follower is aware of proceeding from the 
imam such an act as corrupts ritual prayer in the follower's opinion, 
€.g. flowing blood or mouthful vomiting, and is sure that the imam 
did not repeat his ablution after it. 

Following the imam is correct if a man who has cleansed himself 
through ablution with water follows an imam who has purified 
himself through ablution with clean sand; if a man who has washed 
his bodily parts in ablution follows an imam who has wiped over 
some of them, e.g. over boots or a bandage; if a man performing the 
ritual prayer by standing follows an imam performing it by sitting or 
by crooked-backed; if a man performing the ritual prayer by 
indicating follows an imam who is similar to him in this respect; and 
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if a man engaged in a ‘supererogatory’ ritual prayer follows an imam 
engaged in an ‘obligatory’ ritual prayer. 

Should it become clear that the ritual prayer of the imam was 
nullified by the non-observance of a stipulation or a pillar of the 
prayer, it is necessary for him to repeat this prayer. In that case he 
must notify, as far as possible, the followers to repeat their ritual 
prayer as well. 


Reasons for Non-performance of a Ritual Prayer in Congregation 


The Duty of attending ritual prayer in congregation ceases to be a 
responsibility for anyone of the following eighteen reasons. 

[1] Rain, [2] severe cold, [3] fear of an oppressor, [4] strong 
darkness, (S] imprisonment, [6] blindness, [7] paralysis, [8-9] the 
cutting off of a hand or a leg, [10] sickness, [11] prevention from 
attending the congregation, [12] thin mud, [13] old age, [14] a 
discussion of Islamic jurisprudence in a group which causes one not 
to attend congregation, [15] the arrival of food which one is eager to 
eat, because in this case one cannot concentrate on the ritual prayer, 
[16] the start of a journey, [17] attendance upon a sick man who is 
harmed if one leaves him in order to perform ritual prayer in 
congregation, [18] and gusty wind at night, but not during the day. 

A man who has the intention of attending congregation but could 
not actually attend it because of any of these excuses, obtains the 
reward of performance of ritual prayer in congregation by virtue of 
his intention. The prophet Muhammad said, 


“Actions depend on their intentions, and most surely every 
one obtains that for which he has made the intention.”” 


The Man Most Deserving of Leading a Ritual Prayer. Ordering of 
Lines of Devotees 

Should the dweller in a house in which people have gathered, or 
the man in charge of leading ritual prayer, i.e. the imam of the 
locality, or the man of authority, i.e. the political ruler or the 
magistrate or the judge, be not present among those who have 
assembled, then the man who deserves to lead the ritual prayer most 
is the one who is the most learned in the rules of ritual prayer though 
not of other subjects. [The judge or the magistrate has the pre- 
ference over the imam of the mosque; this is clearly stated in a 
prophetic tradition].“ 

3 Al-Bukharl, Sahih, Bad’ al-Wahy, 1; Muslim, Sahih, Imara, 155. 

Muslim, Sahih, Masajid, 290, 291; at-Tirmidhi, Sunan, Sala, 6; an-Nasi‘i, 
Sunan, Imima, 3, 6; Ibn Maja, Sunan, Iqima, 46. 
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_ Next to the most learned man is he who is the best in Qur’an- 
treading by observing its rules; next to him is the most pious man; 
next is the oldest man; next is the man whose character is the best, 
for such 2 man will be lenient to the devotee; next is he whose 
countenance is most beautiful; next is the one who is the noblest in 
lineage; next is the one whose voice is the sweetest; next is the man 
whose clothes are cleanest. 

Should all people present be equal in qualities, either lots will be 
cast or the people will select someone to lead their ritual prayer. If 
they differ in their opinion, it is the majority opinion which should 
be accepted. If the majority chooses one who is not the best, it does 
something wrong but has not committed a sin thereby. 

It is ‘disliked’ by the law that the following people should lead a 
ritual prayer. [1] A slave. {2] A blind man. [3] A villager who is 
ignorant. [4] A bastard son who is ignorant of religion and who is 
not pious. [S] A man who commits major sins even though he is 
learned in religion. [6] A heretic, i.e. one who believes in, or does, 
anything which has no basis in the teachings of the Qur'an and 
sunna. 

It is ‘disliked’ by the law that the imam should lengthen the ritual 
prayer he is leading, to such an extent that it would be felt 
burdensome by the followers. [The Prophet said, “Let one who 
leads a ritual prayer make it light." Likewise, it is ‘disliked’ that 
naked persons and women should perform ritual prayer in congrega- 
tion. [In the case of women the reason is fear of disturbance.]} If 
women perform ritual prayer in their own congregation, their female 
imam will stand in the middle of them, keeping her heels slightly 
ahead of their heels. 

Should the follower, whether an adult or a child whose sense of 
discrimination has started functioning, be only one he will stand by 
the right side of the imam and behind his heels. [It is ‘disliked’ by 
the law that he should stand by the left side of the imam or behind 
him.] If the followers are more than one, they will stand behind the 
imam. 

In a ritual prayer in congregation the first line of the devotees will 
be that of male adults. Behind them wil! stand boys, behind whom 
will be the line of the hermaphrodites, behind whom will stand 
women if they are present. [It is sunna that the imam should ask the 
devotees to make the lines straight. The Prophet commanded: 


®S Muslim, Sahih, Sala, 183; al-Bukhari, Sahih, Adhan, 63; at-Tirmidhi, Sunan, 
Sali, 61. 
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“Make your lines straight so that your minds may be 
straight to God; be very close touching the bodies of others 
so that divine mercy may be bestowed upon you.” ™ 


“Make Your lines straight, stand touching the shoulders of 
other devotees, close up the vacant place in the line ..., and 
do not leave places for Satan. God establishes relationship 
with him who joins the line in ritual prayer and He cuts off 
nlaiionship with him who cuts off the line [by leaving space 
in it]."" 


The first line is the best of all lines in a ritual prayer in congregation; 
next to this is the second, then the third, and so on. The Prophet 
says that divine mercy is bestowed first on the imam; then it passes 
over to one who is opposite to him in the first line, then to those who 
are on his right side, and then to those who are on his left side; then 
it passes over to the second, and other lines in the same way. * 


Acts to be Performed by the Follower after the Imam’s Completion 
of a Ritual Prayer 


If the imam has saluted and thus withdrawn from the ritual 
prayer, but the follower has not yet completed the reading of the 
Witnessing, it is necessary for the follower to complete the reading of 
the Witnessing. [If, however, the follower has completed the 
Witnessing but has not yet read the formula of invoking blessings on 
the Prophet and other prayer formulae, he will neglect these and 
salute with the imam. If the imam has risen up for the third rak‘a 
but the follower has not yet read the Witnessing, he should complete 
it; if, however, he does not complete it but rises up with the imam, it 
is ‘permissible’ by the law.} 

In a bowing or a prostration, if the imam raises his head before 
the follower has read the formula of glorification of God three times, 
the follower will obey the imam, i.e. will raise his head with the 
imam, without reading it three times. 

If the imam forgetfully adds a third prostration or stands up after 
the last sitting, the follower will not obey him, [but wait and salute 
along with the imam if the imam returns without doing prostration 
of the rak‘a for which he forgetfully stood up or if he sits down after 
thus standing]. But if the imam has made prostration of the rak‘a 
for which he forgetfully stood up, the follower will not wait for him 

% Al-Bukhari, Sahih, Fada’il Ashab an-Nabi, 8; Muslim, Sahih Sala, 122. 


87 An-Nasa‘i, Sunan, Imama, 31; Aba Dawid, Sunan, Sala, 93. 
** Ash-Shurunbalali, Maragi, p. 122. 
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but will salute alone and thus withdraw from the ritual prayer. 

‘If the imam forgetfully stands up before the last sitting, the 
follower will not obey him but will wait; if the follower salutes before 
the imam has made a prostration of the additional rak‘a for which 
he stood up forgetfully, the follower’s ‘obligatory’ ritual prayer is 
corrupted thereby. 

It is ‘disliked’ by the law that the follower should salute after the 
imam has read the Witnessing but before he has saluted — ‘disliked’ 
because he has not fulfilled the succession of the salutation of the 
imam. 

PRAISES OF GOD AFTER ‘OBLIGATORY’ RITUAL PRAYER 


Itis sunna to stand up for the start of the sunna rak ‘as immediately 
after the completion of the ‘obligatory’ rak ‘as. However, between the 
sunna rak’as and the ‘obligatory’ rak’as it is ‘praiseworthy’ to read 
only the following single prayer formula; it is an established fact that 
the Prophet used to defer the start of the sunna rak ‘as by the reading 
of this formula only.** The formula is: 


God, You are peace, from You originates peace and to You 

returns peace. Blessed are You, O Possessor of majesty and 

honour. 

OU! ae ed cll, rep) clu, cleo} tell) 

br SW Daw IL eeSULs 

(Allahumma, anta s-salamu, wa minka s-salamu, wa ilayka 

ya‘udu s-salamu. Tabarakta ya dha I-jalali wa l-ikrami) 
Shams al-A’imma al-Halwani maintains that there is no sin in 
treading praises of God between the ‘obligatory’ rak ‘as and the sunna 
rak'as. 

It is ‘praiseworthy’ for the imam that, after salutation, he moves 
towards his left side in order to perform those ‘supererogatory’ 
rak‘as which are after the ‘obligatory’ rak‘as, and that, on the 
performance of the ‘supererogatory’ rak‘as, he sits facing the 
congregation. In that state all should pray for forgiveness from God 
three times by reading the formula: astaghfiru Allaha ta‘ala 
(ps4) a=) : I seek the forgiveness of God, exalted is Hel), 
should read the Verse of the Throne (Ayat al-Kursi)® and the two 
Quranic stras by which one seeks the protection of God,”' should 
glorify God thirty-three times [by reading the formula: subhana 

© Ibid. p. 124. ® Qur'an 2:25S. 

9! These are the last two siiras of the Qur'an consisting of five and six verses 


Fespectively. 
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Allahi (4U\5le—: glorified is God!)], should praise God thirty- 
three times [by reading al-hamdu li-Allahi (4\) 1,>J\: praise be to 
God!)], and should magnify God thirty-three times [by reading the 
formula: Allahu akbar (,5\ <U\: God is the greatest)]. All this 
constitutes ninety-nine times. After this, will be read: /a ilaha illa 
Allahu wahdahu, la sharika lahu. Lahu I-mulku, wa lahu |-hamdu. 
Wa huwa ‘ald kulli shay'in gadirun ( # Sch -*Yeoa> sal Ylaly 
(pS 2 JF de ge 5 -tartid gullSl : there is no god but God 
alone. He has no partner. To Him belongs the dominion and to Him 
belongs praise; and He has the fullest power over everything). This 
completes one hundred times. [The Prophet said that the sins of any 
one who reads these praises one hundred times on completion of 
every ritual prayer, are forgiven even though they are as many as the 
scum of the sea.]” Thereafter all will pray to God for the good of 
themselves and the good of other Muslims, by reading prayer 
formulae which are transmitted from the Prophet.” When praying 
they will raise their hands equal to their chests in all humility and 
submission to God. The prayer will be concluded by wiping the face 
with the inward sides of the palms. The Prophet said, 


“When you pray to God pray with the inward sides of your 
palms, and do not pray using their back sides. When you 
have completed the prayer wipe your face with them.”"™ 


ACTS CORRUPTING A RITUAL PRAYER 


Ritual prayer is corrupted by any of about sixty-eight acts. They are 
as follows: 

[1] Utterance of a word even although forgetfully or by mistake. 
[2] Such a supplicationas resembles our ordinary speech, e.g. ‘God, 
help me to repay my debt’, ‘God, assist me to marry so-and-so’, and 
‘God, grant me a high post’. [3] Salutation with the intention of 
greeting someone even although forgetfully. [4] Replying, with the 
tongue, to someone's salutation. [S] Replying to someone's saluta- 


92 Al-Bukhari, Sahih, Da‘wat, 65; Muslim, Sahih, Dhikr, 28, Masajid, 146; Abu 
Dawiid, Sunan, Tasbih, 24; at-Tirmidhi, Sunan, Witr, 15; an-Nasa‘i, Sunan, Sahw, 
96; Ibn Maja, Sunan, Adab, 56. 

Every Muslim should read these formulae, one hundred times in total, on 
completion of each ritual prayer. 

% One may invoke in one’s own way, but it is better to use those invocations which 
are transmitted by Tradition. A number of them have been mentioned by al-Ghazali 
so that men may read them after each ritual prayer and in the morning and evening. 
See al-Ghazali, Ipya’, 1, 313-23. 

% Ton Maja, Sunan, Iqima, 119. 
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nuch action. [The law defines too much action as an act 
ts observer the impression that the doer of the act is 
engaged in a ritual prayer.] [7] Turning the chest away 
ion of the Ka‘ba. [8] Eating anything from the 
mouth, even though it is very small. [9] Eating that 


‘Drinking anything. [11] A half-cough without any excuse. 
th done for an excuse, e.g. difficulty caused by phlegm 


pain or for a misfortune, but not for remembrance of 
or Hell in which case ritual prayer is not corrupted. [15] 
g to a sneeze by saying yarhamuka Allahu(4\ Sa> _»:may 
God bestow mercy upon you!)* [16] Replying to one, who has 
“asked if God has any partner, by saying ‘there is no god but God’. 
‘ Replying to bad news by saying inna /i-Allahi, wa inna ilayhi 
(os>}5 J) Ul, aU Ul: surely we belong to God, and 
surely it is to Him that we are returning).* [18] Replying to happy 
news by saying al-hamdu li-Allahi(4U 1.>\: praise be to God!). 
\ [19] Replying to. suprising news by saying /a ilaha illa Allahu or by 
saying subhana Allahi (41\;\o. : glorified is God!). [20] Utterance 
of any part of the Qur'an with the intention of replying to a 
questioner, e.g. to utter the verse, “O Yahya, hold fast the 
book...” , to a man looking for a book or a similar thing. [If by 
utterance of a Qur’anic verse, what the devotee intends is not a reply 
to an enquirer but to make him aware that he is engaged in ritual 
prayer, his prayer is not corrupted thereby.] 
fa) Ayailabiltiy of water for, and ability to use it by, a devotee 
who started a ritual prayer by making ablution with clean sand. 
[22-23] Termination of the duration of wiping over boots, or the 
taking off of the boots on which one wiped when making ablution. 
[24] Learning a Qur’anic verse by an unlettered devotee. [25] A 
_ Islamic etiquette is that on sneezing, a Muslim should say: al-hamdu li-Allahi 
(praise be to God!). Another Muslim hearing him say this, should pray: yarhamuka 
Allaku. This is his duty towards the sneezing man. A Muslim has twenty-five duties 
towards another Muslim. Fulfilment of them strengthens the tie of brotherhood and 
also earns reward from God. 
® One of the attributes of a good believer is that whenever any misfortune befalls 
him, he directs his mind towards God by reading this formula. This is explicit in the 
Qur'an (2:156). If, however, misfortune visits him when he is engaged in a ritual 
he must not read it, for it will nullify his ritual prayer. 
® Qur’&n 19:12. 
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naked devotee’s finding something with which his private parts can 
be covered. [26] Obtaining the ability for bowing and for prostra- 
tion, by a person performing the ritual prayer by indicating because 
he lacked this ability. [27] Remembering those ritual prayers which 
the devotee failed to perform in their due times and which he must 
perform later in a gradual order. [28] The imam's appointing as his 
deputy a man who is not fit for leading a ritual prayer, e.g. an 
unlettered man or a man having an excuse. [29-31] The rising of the 
sun in the case of the Dawn Prayer, the passing by the sun of its 
meridian in the case of the two ‘Id Prayers, and the start of the time 
for the Late Afternoon Prayer in the case of the Friday Assembly 
Prayer. [32] The falling down of a bandage because the injury is 
already healed. [33] The removal of the excuse of a devotee who has 
an excuse. 

[34] Incurring the state of minor legal impurity deliberately or 
through the action of a man other than the devotee. [35] Faintness, 
[36] Insanity. [37] Incurring the state of major legal impurity as a 
result of looking at an object of sex or as a result of emission in sleep. 
[38] The devotees standing opposite to a woman who excites sexual 
desire, in an absolute ritual prayer which is common to both when 
doing the takrima, i.e. when saying Allahu akbar for starting the 
prayer, in the same place without any wall or veil, and the imam has 
made the intention of leading her ritual prayer. 

[39] Uncovering of the private parts of a devotee who has incurred 
the state of minor legal impurity, even though this uncovering is 
compelled by the need of the removal of this impurity, e.g. a female 
devotee’s uncovering the forearms for making ablution. [40] Read- 
ing the Qur'an by a devotee who has already incurred minor legal 
impurity, when going to make ablution anew or when returning 
from it. [41] His halting, when going to the place of ablution or 
returning from it, for the measure of time in which he could perform 
one pillar of the ritual prayer; this halting is made in the state of 
wakefulness and without any excuse such as crowd of people. [42| 
His passing beyond the nearby water for something other than 
ablution. [43] The devotee’s going out of the mosque, imagining that 
he has incurred the minor legal impurity. [44] Crossing the lines of 
the devotees in a place other than the mosque, imagining that the 

minor legal impurity has taken place, but really it has not taken 
place. [45] Moving from the devotee’s own place, imagining that he 
is not in ablution, or that the duration of his wiping over his boots, 
bandage, etc. is ended, or that unperformed ritual prayers are due 


wt 
RITUAL PRAYER 115 


on his responsibility, or that there is filth on his body or cloth, even 
although, in all these cases, he has not come out of the mosque or 
the house in which he is praying. Moving from his own place in these 
cases is taken as abandonment of the ritual prayer and not as its 
correction. It is better to perform the ritual prayer anew in all these 
cases — better because this will keep the devotee from being an 
object of legal controversy. 

[46] The devotee’s assisting another devotee, who is not his imam, 
in reading Qur’anic yerses. [His assisting his own imam, however, is 
‘permissible’]. [47] To say Allahu akbar with the intention of 
passing to a ritual prayer other than that which the devotee is 
performing. [An example of this is: a devotee performing a ritual 
prayer alone has intended to perform it by following the imam, and 
vice versa.] In all these cases, the ritual prayer is nullified provided 
the accidental things mentioned in them happen before that mea- 
sure of the last sitting in which the Witnessing can be read. 

[48] Prolongation of the voice when pronouncing the first letter of 
Allahu akbar. {49] Reading from the mushaf [i.e. the Qur'an] any 
yerse which was not memorized. [50-51] Performing a pillar of the 
ritual prayer, e.g. bowing, or passing that measure of time in which 
itcan be performed, in the state of uncovering the private parts of 
the devotee, or in the state of his being in such filth as bars the 
validity of ritual prayer. [S2] The follower's performance of a pillar 
of a ritual prayer before its performance by the imam. [An example 
of this is that the follower has bowed and raised the head from 
bowing but the imam has not yet bowed, and he did not repeat the 
bowing with the imam or after him alone.] [53] Obedience to the 
imam in his prostration for forgetfulness (sujid as-sahw); this is for 
4 masbug, i.e. one who alone is performing that part of the ritual 
prayer which he failed to perform following the imam because he 
came late. [54] Not to repeat the last sitting after making the 
prostration of the ritual prayer which the devotee has remembered 
after the sitting. [55] Not to repeat a pillar of a ritual prayer which 
the devotee has performed in the state of sleeping. 

[56-57] A loud burst of laughter of the imam of the masbug (i.e. 
one who is performing that part of the ritual prayer which he failed 
to perform with the imam because he came late), even though this 
laughter is not deliberate; and his deliberately incurring the state of 
minor legal impurity provided these two occur after that measure of 
the last sitting in which one can read the Witnessing. [58-61] 
Salutation at the end of the second rak‘a of that ritual prayer which 
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consists of more than two rak‘as, wrongly imagining that he is ona 
journey [and hence he has to perform only two rak ‘as of this kind of 
ritual prayer], or that this ritual prayer is the Friday Assembly 
Prayer [which is of two rak‘as], or that it is the Tarawih Prayer 
whereas in reality it is the Evening Prayer, or because he is a new 
bere and so he thought that ritual prayer consisted of only two 
‘as. 

ACTS WHICH DO NOT CORRUPT A RITUAL PRAYER 
Ritual prayer is not corrupted in the following cases: [1] A person 
engaged in a ritual prayer has looked at something written and 
understood it. [It is all the same whether the thing is a part of the 
Qur'an or anything else, and whether he has intended to understand 
it or not. Although looking at a written thing does not corrupt a 
ritual prayer, it is contrary to the etiquette of such prayer.} [2] The 
devotee has eaten that which is between his teeth and which is less 
than the measure of a pea; in eating it he has not resorted to too 
much action. [3] Someone, whether a man or a woman or a dog or 
an ass, has passed through the place of the devotee’s prostration. [If 
the one passing is a human being and he passes deliberately, he has 
committed a sin thereby. The Prophet said: 


If a person passing in front of another person engaged in a 
ritual prayer, knew the sin he committed thereby, he would 
have preferred to wait [even] for forty [years] to pass in front 
of the man engaged in the ritual prayer.” * 


[4] A man engaged in a ritual prayer has looked, with excitement, 
at the genitals of his divorced wife or of any woman who is a 
stranger. [If, however, he has kissed her or touched her, his ritual 
ptayer is corrupted by these acts . If she is performing a ritual 
prayer and he has kissed even though without excitement, her ritual 
prayer is nullified. If he is engaged in ritual prayer and she has 
kissed him and he is not in excitement towards her, his ritual prayer 
is not corrupted.] 


ACTS LEGALLY ‘DISLIKED’ IN A RITUAL PRAYER 


It is ‘disliked’ by the law that one engaged in a ritual prayer should 
perform any of the following seventy-two acts: 
{1 ] Leaving undone a ‘required’ act or a sunna act of a ritual 
prayer deliberately. Examples of this are: to play with one’s clothes 
® Al-Bukhari, Sahih, Sala, 101; Muslim, Sahih, Sala, 261; at-Tirmidhi, Sunan, 
Sala, 134; an-Nesa'i, Sunan, Qibla, 8. Despite this great sin, people are often seen to 
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t body. [This playing opposes humility towards God which is the 

it of ritual prayer. This humility is emphasized in the Qur’an, 
essful are indeed the believers who are humble towards God in 
- their ritual prayers.” [2] Removal of pebbles or similar things 
- from the Place of prostration. To do this once for prostration, 
however, is not ‘disliked’ by the law. [3] Cracking the fingers even 
_ though once. [4] Entangling the fingers. {5] Putting the hands round 
the waist. [6] Looking to cither side. [ 7] Sitting in such a state that 

j the hips are put on the ground and the knees are raised up. This is 

like the sitting of a dog. [8-9] Spreading out the forearms and 
tucking up the sleeves from them. 

{10} Wearing trousers only despite the ability to wear a shirt. [It is 
‘praiseworthy’ for a devotee to wear three pieces of cloth — for a 
man; trousers, shirt and cap or turban; for a woman: a long shirt, a 
veil and a garment wrapping her entire body.] [11] Replying to the 
_ salutation of someone by indication. [12] Sitting cross-legged with- 
out an excuse. [13] Twisting the hair of a male devotee, i.e. to tie it 
__ onthe head. [14] Binding the head with a towel or a turban, leaving 
__ itsmiddle part exposed. [15] Lifting up the clothes from the front or 

from behind when making prostration. [16] Letting down of a cloth 

proudly or neglectfully. It means to put a cloth on the head and the 

shoulders or on the shoulders only, and then to let its sides go down 

without being joined together.} [17] To wrap oneself with a cloth in 

such a way that there is no hole through which the hands can be 

brought out. [18] Wearing a cloth by bringing it from below the 
fight armpit and putting its both sides on the left shoulder, or vice 
versa. [Covering the shoulders is ‘praiseworthy’ in a ritual prayer, 

and hence their uncovering without any need is ‘disliked’ by the 
law.] 

{19) Reading Qur'anic verses in a state other than that of standing. 
[20] Prolongation of the first rak‘a of every two rak‘as of a 
"supererogatory’ ritual prayer. [21] Making the second rak’a longer 
than the first rak‘a in all ritual prayers, ‘supererogatory’ and 
‘obligatory’. [22] Repetition of a stra in one rak‘a of an ‘obligatory’ 
fitual prayer. [Likewise is its repetition in both rak‘as of this prayer, 
if the devotee is able to read another siira from memory, and if the 
Tepetition is deliberate.] [23] In a rak‘a to read a stra which 
precedes that stra which is read in the preceding rak‘a. [An example 
Of this is: to read in the first rak‘a the Sura of Sincerity" and in the 


a ae . 8 Qur'an 23:1. 
pass in front of a devotee engaged in a ritual prayer in the mosque. ™®. This is the one hundred and twelfth siira of the Qur'an. It consists of four 
short verses. 
— 
a — ea - 
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second rak‘a the Sura of Abu Lahb.}'®' [24] In two rak’as to read 
two suras leaving out a sira between them. 

[25] To smell any fragrant thing deliberately. [26-27] Fanning 
oneself with a cloth or with a fan once or twice. [28-29] Turning 
away the fingers and the toes from the direction of the Ka‘ba in the 
state of prostration and others. [30] Failing to put the hands on the 
knees in bowing, [on the thighs in the state of sitting between two 
prostrations and in the state of reading the Witnessing. Likewise, it 
is ‘disliked’ by the law to leave undone the putting of the right hand 
on the left in the state of standing.] [31] Yawning. [It should be 
repressed as far as possible. The Prophet said, 


“God certainly likes the sneezer and dislikes the yawner. So 
when one of you yawns let him check it as far as he can and 
not say ‘ha ha’, for assuredly that is owing to the influence 
on him of Satan who laughs at him.""} 1 


[32] Closing the eyes. [However, if the eyes are closed in order to aid 
humility towards God and concentration of the ritual prayer, it is 
not ‘disliked’ by the law; rather it is better than keeping the eyes 
open.] [33] Lifting the eyes towards the sky.’ [34] Spreading the 
arms because this is a sign of laziness. [35] Small degree of that 
action which opposes ritual prayer. [36] Catching a louse and killing 
it without necessity. [37-38] Covering the nose or the mouth. [39] 
Putting in the mouth anything which does not melt and which 
prevents the reading, easily, of Qur’anic verses which is sunna. 
[40-41] Prostrating on the folds of the turban around the head or on 
the picture of a being possessing life, i.e. man or lower animal. [42] 
Prostrating by using the forehead only when there is no excuse in the 
nose. [43-48] Performing ritual prayer along a path, in a bath-room, 
in a privy, in a graveyard, on another man's land without his 
consent, and in a place near to filth. 

[49-52] Performance of ritual prayer by checking the tendency to 
urinate or to excrete or to pass air through the anus, or by being with 
filth which is not liquid, If, however, there is fear of exhaustion of 
time for the ritual prayer or fear of missing the congregation for the 
prayer, it is not ‘disliked’ to perform the prayer in any of these 
conditions. But when the fears are absent, it is ‘praiseworthy’ first to 
relieve oneself and to remove the filth, and then to perform the ritual 
prayer. 

101 This is the Qur’anic siira No. 111. It consists of five short verses. 


102 At-Tirmidhi, Sunan, Adab, 8. See also al-Bukhari, Sahih, Adab, 12S, 128. 
103 Aj-Bukhari, Sahih, Adhan, 92; an-Nasa’i, Sunan, Sahw, 9. 
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_ {53} Performing ritual prayer wearing clothes for daily use which 
are not always free from dirt. [54] Performing ritual prayer by 
exposing the devotee’s head. Exposing the head for self-humiliation 
and self-submission to God, however, is not ‘disliked’ by the law. 
(85-57] Performance of ritual prayer when food, to which the 
devotee is inclined, is already made present, when anything 
diverting mental concentration on the prayer is present, and when 
any such thing as inpairs humility towards God, e.g. game, is 
present. [The Prophet said: 


“There is no ritual prayer in the presence of food, or when 
one is affected by the tendency to urinate or excrete.” “If 
the supper is made present in front of anyone of you and the 
call (igama) to the actual start of the Evening Prayer in 
congregation is also made, then start with the supper and 
do not make haste until its completion.” '® 


(58-59] Enumerating, with the hand, the Qur’anic verses or the 
praises of God read in ritual prayer. [Making signs with the 
finger-tips which are not moved from their places, and enumerating 
mentally are, of course, not ‘disliked’ by the law. To enumerate 
them by using the tongue corrupts the ritual prayer in the opinion of 
all jurists.] 

[60] The imam’s standing entirely inside the mihrab, i.e. the place 
ofthe mosque reserved for him. (His standing outside the mihrab 
but prostrating inside it, however, is not ‘disliked’ by the law. In the 
case of a great crowd, his standing entirely inside the mihrab is also 
not ‘disliked’ .] [61-62] The imam’s standing alone on a place of the 
measure of one cubit high or on a piece of land. [If, however, he 
stands alone with at least one follower, it is not ‘dislike’ by the law.] 
(63) Standing behind a line in which exists a gap. 

[64] Performance of ritual prayer by wearing a cloth in which is a 
photo of a being possessing life, i.e. man or a lower animal. [65-68] 
Existence of a photo of a man or animal above the devotee’s head, or 
below him, or in front of him, or opposite to him. It is, however, not 
‘disliked’ if the photo is so small that it is visible to a standing man 
only after minute observation, or big but its head is cut off, or is of 
that which has no soul, e.g. a tree. [69-71] Existence, just in front 
of the devotee, of a light, or a fire-pot containing burning coal, or 
people asleep. [70] Wiping the forehead to remove dust which does 
not disturb the devotee. If, however, it disturbs him, its wiping is not 

104 Muslim, Sahih, Masajid, 67; Abi Dawid, Sunan, Tahara, 43. 
5 Al-Bukhani, Sahih, Adhin, 42; Muslim, Sahih, Masajid, 64-66. 
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‘disliked’ by the law. The same is true of wiping sweat. 

[71] Fixing a Qur'anic siira, other than the Opening Siira, so that 
no other sura is read in the ritual prayer. However, if a siira is easy 
for the devotee to read or was read by the Prophet, its fixation is not 
‘disliked’ by the law. [72] Not to place anything as a barrier (sutra) 
when performing a ritual prayer in a place where someone is likely to 
pass in front of the devotee. This is ‘disliked’ by the law because this 
leads those who pass, to commit sins. The Prophet said: 


“When one of you performs a ritual prayer, let him perform 
it placing a thing as a barrier (sutra) in front of him, and he 
should not allow anyone to pass in front of him." '” 


SETTING UP OF A BARRIER AND REPELLING ONE 
PASSING IN FRONT OF THE DEVOTEE 


~ Should a man intending to perform a ritual prayer imagine that 


someone might pass in front of his ritual prayer, it is ‘praiseworthy’ 
for him to implant in front of him a barrier-like thing the length of 
which is a cubit or more and thickness of which is at least like that of 
a finger. It is sunna that he stands near to it, that he places it at the 
position of his eye-brows in prostrating, and that it should not 
require support. 

If the intending devotee does not find anything to set up, he 
should draw a line which will be visible to one passing in front of 
him. The line is to be drawn lengthwise or, as the jurists also said, 
breadthwise like the new moon. 

It is ‘praiseworthy’, whether or not anything is set up as a barrier, 
not to drive away one passing in front of the devotee, because 
calmness is important for ritual prayer and it is lost in driving away. 
It is left to his choice to drive one away with an indication of the head 
or the eyes or other bodily organs, or with the utterance of a 
glorification of God. To combine both is ‘disliked’ by the law. A male 
devotee will drive one away by uttering a glorification of God or a 
Qur'anic verse loudly. A female devotee will drive one away by 
indication or by clapping the back side of the fingers of her right 
hand on the backside of her left palm; she will not raise her voice by 
uttering glorification of God, for this may create disturbance. 
Physical violence will not be done to one passing in front of the 
devotee. 

_ ACTS NOT LEGALLY ‘DISLIKED’ FOR A DEVOTEE 
1 Al-Bukhari, Sahih, Sala, 90; Abi Dawid, Sunan, Sala, 106, 107, 109; 


at-Tirmidhi, Sunan, Mawagit, 133; an-Nasa‘l, Sunan, Qibla, 5; Ibn Maja, Sunan, 
Igima, 39. 
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es not ‘dislike’ that a person engaged in a ritual prayer 
phis waist; should gird himself with a sword or a similar 
he is not distracted by its movement; should direct 
lion to a case of the Qur’an, or to a hanging sword, or to the 
fa Sitting person who is talking, or to a burning candle or a 
this is the correct view —; should prostrate on a bed on 
photos of man or the lower animal, if prostration is not 
ly on the photos; should kill a snake or a scorpion the 
: is feared, even though killing of them requires several 
as turning his face from the direction of the Ka‘ba. 
is ‘permitted’ by the law to shake his cloth lest it 
to his body when he bows, and to protect it from soil, to 
wipe his forehead in order to remove dust or grass on completion of 
the ritual prayer or even before its completion, provided dust or 
fass disturbs him and lessens his concentration on the ritual 
and to look to the right side or to the left with the corner of 


— turning the face. [It is, however, better not to look 
it corner of the eyes, because this looking is contrary to the 


manner of ritual prayer which consists in looking at the place 
; ] 
“reson is ‘permissible’ to perform ritual prayer on a bed, on a 
, and on bricks. The best is to perform it on the ground 
hout putting anything on it, or on the things it grows, e.g. grass 
and straw. Use of grass carpets and straw mats is better than the use 
ofother beds, because the former is nearer to humility needed very 
much in ritual prayer. 
| _ Aperson is “permitted’ by the law to repeat a particular Qur'anic 
sia in two rak ‘as of a supererogatory’ ritual prayer. 


- y iJ 

_ ACTS *REQUIRING’ THE NULLIFICATION OF A RITUAL 

! PRAYER AND ACTS ‘PERMITTING’ IT 

A devotee is ‘required’ to nullify his ritual prayer, even though it is 

an obligatory’ one, when a heart-broken person appeals for help in 

his distress, but not when one of his parents calls him in the usual 

manner, i.e. not being in distress. 

A devotee is ‘permitted’ to nullify his ritual prayer, even though it 

i is ‘obligatory’, in order to prevent the stealing of a thing worth a silver 
coin even though it is another man’s property, to safeguard goats 
and the like against a wolf or other ferocious animals, and to save a 
blind man from falling into a well or a hole or some similar thing. A 
midwife can nullify her ritual prayer if she fears that her engagement 
init may cause the death of the child in birth; for the same fear she 
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is ‘permitted’ to delay ritual prayer, if she has not yet started it. 
Likewise, a traveller is ‘permitted’ to delay his ritual prayer when 
there is fear of thieves or robbers. 

A Muslim who out of laziness deliberately does not perform 
ritual prayer, will be beaten severely until he bleeds, and after this 
will be put in prison where admonition, threatening and beating will 
be continued until he starts its performance or dies in prison. This is 
his this-worldly punishment. His punishment in the Hereafter is 
more severe and lasting.'*? In the same way, will be treated a 
Muslim who does not observe the fasting of the lunar month 
Ramadan. A Muslim will be killed only when he denies ritual 
prayer or fasting, or neglects any one of these to such an extent that 
it approaches apostasy. 


THE ODD PRAYER (SALAT AL-WITR) 


sltoll de jy teles ate aw} ube eal Js~o ol 
OLS, SW 
The Messenger of God (may God bless and greet him!) used to perform 

the Odd Prayer in three rak'as after the Evening Prayer. 
The Odd Prayer (salat al-witr) is ‘required’. It consists of three 
rak‘as with one salutation. In each of these rak‘as, it is necessary to 
read the Opening Sura and another sura. At the end of the first two 
rak‘as, the devotee is required to sit and to read the Witnessing only. 
In the beginning of the third rak‘a, he will not read that prayer 
formula with which a ritual prayer is started, because the third rak‘a 

is not the beginning of a new ritual prayer. 

On completing the reading of a Qur’anic siira in the third rak‘a, 
the devotee will raise his hands opposite to his ears and say Allahu 
akbar (God is the greatest), and then read the Qunit by standing 
and putting the right hand on the left. The Quit will be read before 
the bowing, and will not be read in any ritual prayer other than the 
Odd Prayer. The Qunit is the formula prayer to be read in the Odd 
Prayer. It is as follows: 

LN yy Sey eth age yg clint i Ll engl! 
SS A a te tig echle O55, cb ergy 
os, td sul cell} oe wd, ass ec ASY, 
cy — > tAarais cay Ll, tix» a 
aul ches Gab JK do! oblic ol ecblic —s 


107 Qur'an 20:127. splerg ey HH 


an At-Tirmidhi, Sunan; Ibn Maja, Sunan — quoted by al-Ghazali in his /hya’, |. 
195, 
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umma, innd nasta'inuka wa nastahdika, wa nastagh- 
a natubu ilayka, ya nu'minu bi-ka wa natawakkalu 
yka, wa nuthni ‘alayka I-khayra kullahu, Nashkuruka 
akfuruka, wa nakhla‘u wa natruku man yafjuruka. 
a, iyyaka na‘budu, wa laka nusalli wa nasjudu, 
a nasa wa nahfidu, wa narji rahmataka wa 
‘adhabaka, inna ‘adhabaka I-jidda bi-l-kuffari 
un. Wa salla Allahu ‘ala n-nabiyyi, wa alihi wa 
pray to You for help, and we pray to You for 
; we pray to You for forgiveness, and we turn to 
iu in repentance; we believe in You, and we have put trust 
ou, We praise You for all forms of goodYou have 
ed on us, and we are grateful to You and not 
eful to You; we throw away and abandon him who 
mits unlawful actions. 


You alone we worship; for You alone we perform ritual 
, and for You alone we make prostration; to You 
is directed our spiritual endeavour, and to You alone 
stily come through devotional acts; we hope for Your 
, and we fear Your punishment; surely Your serious 
hment will meet the infidels. 


God bless the Prophet and the members of his family, 
and greet them!) 
ase of performance of the Odd Prayer in congregation in 
Ramadan, the follower will read the Quniit like the 
h will read it secretly. On completing the reading of the 
the imam starts the reading of a prayer formula given 
ower will immitate him by reading it with him. This is 
e jurist Abu Yiisuf. The jurist Muhammad, however, 
that the follower will not imitate him but will only say 
prayer formula is: 
Bead alice, cote cad chad Use! call! 
ee Sy ecbel LS UW by dy mH UY, 
PSs go Sp 4) lle (any, 2b dl cia 
dc al jos onSleiy lo, cS 5 wok o els 
sqliy dewey Ny tore Lr 
2 = ahdina bi-fadlika fiman hadayta, wa ‘afina 


fiman ‘afayta, wa tawallana fiman tawallayta, wa barik lana 
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fiman a'tayta, wa gina sharra ma qadaytahu. Innaka tagdi 
wa la yuqda ‘alyka. Innahu Ia yadhillu man walayta, wa la 
ya‘izzu man ‘Gdayta. Tabarakta rabbana wa ta‘alayta. Wa 
galla Allahu ‘ala sayyidina Muhammadin, wa Glihi, wa 
sahbihi, wa sallama.) 

(God, through Your grace guide us with those whom You 
have guided, keep us safe with those whom You have kept 
safe, take care of us with those whom You have taken care 
of, bestow blessings for us on whatever You have given us, 
and save us from the evil of what You have ordained. Surely 
You can decree [whatever You like], but no one can decree 
against You. Surely one whom You have taken care of 
cannot be humiliated by anyone, and one whom You 
consider an enemy cannot be respected by anyone.” Lord, 
You are blessed and You are exalted. May God bless and 
greet our prince Muhammad, the members of his family 
and his companions!) 


A devotee who cannot read the Quniit correctly, should read [1] 
the prayer formula ‘Allahumma, aghfir Ii (_} _42\ p4ll\: God, 
forgive me) three times, or [2] the prayer formula ‘Rabbana atina fi 
d-dunya@ hasanatan, wa fi l-akhirati hasanatan, wa qina ‘adhaba 
nari! ( SN NGELS gpd SY 8 ged LI SIL): 
Lord, grant us good in this world and good in the Hereafter, and 
save us from the punishment of Hell), or [3] the prayer ‘ya rabbi, ya 
rabbi, ya rabbi'(\ob eal «ob; O Lord, O Lord, O Lord). 

If a devotee follows the imam who is reading the Qunut in the 
Dawn Prayer, he will remain standing but silent letting his 
hands hang loose by his sides during the imam's reading of the 
Quniut. 

A devotee who has forgotten to read the Qunut in the third rak‘a 
of the Odd Prayer and has remembered it when he is bowing or when 
rising from it, will not read the Qunut; [as compensation for it he 
will make the prostration for forgetfulness]. Should he read it after 
rising from bowing, no repetition of the bowing is necessary; 
however, he will perform the prostration for forgetfulness, because 

the Qunut is moved from its original place. 

___ Ifthe imam has bowed before the completion of the Qunut by the 
" follower, or before the start of it by the follower who fears that if he 
“reads the Qunitt he will miss the bowing with the imam, he will not 
fead the Qunut but will obey the imam. 


(Cf. Qur’an 22:18. NO Qur'an 2:201 
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If the imam has not read the Qunit, the follower will read it 
_ provided he can join the imam in the bowing after completing it. If 


he cannot join the imam, he will neglect the Qunit and imitate the 
imam. 

A devotee who comes late and finds the imam in the bowing of the 
third rak‘a of the Odd Prayer, will legally be deemed to have joined 
in the Qunitt. So he will not read it when performing alone that part 
of his prayer which he missed with the imam. 

It is ‘praiseworthy’ to perform the Odd Prayer in congregation in 
the month Ramadan only. Performance of the Odd Prayer in 
congregation in Ramadan [in the first part of the night] is more 
excellent than one’s performance of it alone in the last part of the 
night. This view is held by Qadikhan'! who considers it the correct 
opinion. A contrary view is put forward by others as the correct view. 
[A person who has performed the Odd Prayer before sleep and then 
after sleep performed the Tahajjud Prayer,''? will not repeat the 
Odd Prayer.} 


‘SUPEREROGATORY’ RITUAL PRAYERS (NA WAFIL) 


It is the “emphasized sunna’ to perform two rak’as of ritual prayer 
before the ‘obligatory’ rak‘as of the Dawn Prayer;'!? two rak‘as after 
the ‘obligatory’ rak‘as of the Noon Prayer, of the Sunset Prayer, and 
of the Evening Prayer; four rak‘as before the ‘obligatory’ rak‘as of 
the Noon Prayer, and of the Friday Assembly Prayer; and four 
rak’as after the ‘obligatory’ rak'as of the Friday Assembly Prayer; 
the four rak‘as should be performed with one salutation. [The 
Prophet said: 


“God builds a house in Paradise for every Muslim who 
performs twelve rak‘asof ritual prayer which are sunna, not 
obligatory, every day."]'™* 


It is ‘praiseworthy’ to perform four rak‘as before the ‘obligatory’ 

11 Qadikhiin (d. $92 A.H./1196 A.D.) was one of the most important compilers 
of Hanafi fatawa or legal decisions. His compilation is known as al-KhGniya. 

42 Tahajjud Prayer is an ‘emphasized sunna’ ritual prayer and a means of 
attaining nearness to God. The time for its performance is after the middle part of the 
night which is best suited for concentration of the mind and for communion with 
God. 
113 Concerning these two rak’as the Prophet said, ‘The two sunna rak ‘as of the 
Dawn Prayer are better than the world and all that is in it” (Muslim, Sahih, 
Musafirin, 96, 97; at-Tirmidhi, Sunan, Sali, 190). Despite this, people, especially in 
cold countries, remain in bed neglecting the performance of the Dawn Prayer. 

14 Muslim, Sahih, Musafirin, 102, 103. See also Abi Dawid, Sunan, Tatawwu', 
1, 
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rak‘as of the Late Afternoon Prayer and before and after the 
‘obligatory’ rak‘as of the Evening Prayer; and six rak‘as after the 
‘obligatory’ rak ‘as of the Sunset Prayer. [These six rak‘as should be 
performed in three salutations and they are called the ritual 
prayer of those who turn to God very often (salat al-awwabin). The 
Prophet said, 


“One who performs six rak‘as of ritual prayer after the 
Sunset Prayer, is recorded in those who turn to God very 
often (al-awwabun)"' Then he recited God’s words, 
“Surely God forgives those who turn to Him very often.”}'* 


In the first sitting of the four ‘emphasized sunna’ rak‘as, the 
; devotee will read only the Witnessing. In the beginning of the third 
rak‘a, the devotee will not read that supplication which is read for 
starting a ritual prayer. However, it will be read at the start of the 
third rak‘a of a ‘praiseworthy’, not ‘emphasized sunna’, ritual 
prayer. 

A person has performed ‘supererogatory’ ritual prayer of more 
than two rak‘as (e.g. four], and sat only at the end of it. This is 
correct, for these ‘supererogatory’ rak‘as have become one ritual 
prayer, and in a ritual prayer it is the sitting at the end of the whole 
prayer, and not the sitting at the end of the first two rak’as, which is 
‘obligatory’. [However, because the first sitting which is ‘required’ is 
omitted, its omission will be made good by the prostration for 
forgetfulness.] 

It is ‘disliked’ by the law that one performs more than four 
‘supererogatory’ rak’as with one salutation at daytime, and more 
than eight rak‘as with one salutation at night. The most excellent at 
both times is four rak ‘as; this is the view of the Imam Abu Hanifa."’ 
According to Abu Yusuf and Muhammad, however, the most 
excellent at night is to perform two rak‘as with one salutation, and 
at daytime four rak‘as with one salutation as is the view of Abu 
Hanifa; it is on the views of Abu Yusuf and Muhammad that the 
legal decision has been given. 

Ritual prayer at night, especially in the last third of it, is more ex- 
cellent than the ritual prayer at daytime. Prolongation of standing in 

ritual prayer, reading the Qur'an, whether at daytime or at night, is 
more ‘praiseworthy’ than performing more rak‘as and thus pro- 
ting more. {The Prophet said, 
45 At-Tirmidhi, Sunan, Mawagit, 204, 


a 4 16 Qur'an 17:25. 
) For an account of Abi Hanifa see al-Ghazali, Jhya’, 1, 28 
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“The best ritual prayer is that in which the state of 
standing, in which the Qur'an is read, is prolonged."’]'"* 


RITUAL PRAYER FOR GREETING THE MOSQUE, RITUAL 
PRAYER FOLLOWING SUNRISE, AND KEEPING VIGIL AT 
NIGHT 


po) Jeo V3) tele y dite al de call! Jy Jb 
robe ol JS oa 0F sali cel 
The Messenger of God (may God bless and greet him!) said, “When one of 
you enters a mosque let him perform two rak ‘as of ritual prayer before he 
sits.” 9 
Big ed all be oW eploy de all Le cdl 
U) Lob 
“The Prophet (may God bless and greet him!) used to perform the Ritual 
Prayer after Sunrise as consisting of four rak‘as. [Sometimes] he increased 
them to as many rak ‘as as God wished.” '”° 

Greeting the mosque with the performance of two rak’as of ritual 
prayer just on entering the mosque and before sitting down, is 
‘emphasized sunna’, if the time is not that in which ritual prayer is 
‘disliked’ by the law. Performance of an ‘obligatory’ ritual prayer, or 
performance of any other ritual prayer just on entering the mosque, 
without making the intention of greeting the mosque, fills the place 
of the two sunna rak’as of greeting the mosque. '?! 

It is ‘praiseworthy’ to perform two rak‘as following ablution, 
before the parts washed in it have become dry. 

It is also ‘praiseworthy’ to perform four rak‘as or more when the 
sun is quite up in the morning. [From this time until before the sun 
passes its meridian, this ritual prayer can be performed. This prayer 
consists of from four to twelve rak ‘as. | 

Likewise it is ‘praiseworthy’ to perform ‘supererogatory’ ritual 

M8 Muslim, Sahih, Mus&firin, 164, 16S; at-Tirmidhi, Sunan. Sala, 168; an- 
Nasi’, Sunan, Zaki, 49; Ibn Maja, Sunan, Iqima, 200. 


"9 Al-Bukhari, Sahih, Sala, 60, Tahajjud, 25; Muslim Sahih, Musafirin, 68-70. 

129 Muslim Sahih, Musafirin, 79. 

1 This is because the purpose of the Prayer of Greeting the Mosque is that the 
start of entering into the mosque should not be devoid of a devotional act special to 
ad mosque, and this purpose is served by any ritual prayer other than the Prayer of 

reeti 
It is Hisliked’ by the law to enter into the mosque without ablution. If one without 
ablution enters, one should read this formula four times: glorified is God; praise to 
God! there is no god but God: God is the greatest (call Aeodl, eal! ok 
pa) aul, call Yi ally: subhana Allahi:wa l-hamdu li-Allahi; wa 1d ilaha 
illa Allahu; wa Allahu akbar). The reading of this formula four times will be equal 
to the Prayer of Greeting the Mosque. 
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prayer at night, especially in the last third part of it. [The Prophet 


p “You should perform the ‘supererogatory’ ritual prayer of 

ak the night, for it was habitually performed by those who 
have passed before you, is a good work drawing you to your 
Lord, is an atonement for sins committed, and keeps you 
from the commission of further sins."’]'” 


Ritual prayer seeking guidance of God (salat al-istikhara) on any 
matter is also ‘praiseworthy’. [The Prophet used to teach this ritual 
prayer to his companions in all affairs as emphatically as he used to 
teach them the Qur’anic stiras.'* He taught its methods as follows. 
When a person intends to do an important thing, he should make 
ablution, perform two rak‘as of ‘supererogatory’ ritual prayer and 
then read the prayer formula: 


i 

1 
God, I seek Your guidance on my affair through Your 
knowledge, I seek ability from You through Your ability, 
{ and I pray to You for Your great bounty; for You are able 
and I am unable, You know and | do not know, and You 
H have the fullest knowledge of the unseen. God, should You 
know that this thing which I have intended to do is good for 
! me in respect of my religion a..J my livelihood, and in 
} respect of its final consequence, then decree it for me, 
facilitate it for me and then bestow blessings upon it for me. 
But should You know that this thing which I have intended 
} to do is bad for me in respect of my religion and my 
i livelihood, and in respect of its final consequence, then turn 
it away from me and turn me away from it, decree for me 
the good wherever it may be, and then confer Your pleasure 

} on it. 4 - 

MEN, cela adel, ecb, Sel Gl alll) 
) SiN y elel¥y platy IY, 24s bl tecaallas 
) Bg AW Ne oh has CF oN cell so gaill (Dk 
Sb bed py J sU es pl doles les? 
plang od J Yl Vda ol plai OS oly 45 J 
SNS Aly cee 5 poly GU Eyl; 
64 ea J Ol Oe 
(Allahuma, inni astakhiruka bi-‘ilmika, wa astaqdiruka 


2 At-Tirmidhi, Sunan, Da‘wat, 101. 
"3 Al-Bukhari, Sahih, Tahajjud, 25, Da'wat, 49, Tawhid, 10, 124 Jhid 
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bi-qudratika, wa as‘aluka min fadlika l'azimi; fa-innaka 
ta‘lamu wa 1a a‘lamu, wa tagdiru wa la aqdiru, wa anta 
‘allamu I-ghuyubi. Allahumma, in kunta ta‘ lamu anna 
hadha l-amra khayrun li fi dini wa ma‘ashi wa ‘agibati 
amri, fa-qdirhu li wa yassirhu li, thumma barik li fihi. Wa 
in kunta ta‘lamu anna hadha l-amra sharrun li fi dini wa 
ma ‘ashi wa ‘agibati amri, fasrifhu ‘anni wa srifni ‘anhu, wa 
qdir li l-khayra haythu kana, thumma radi bihi). 

This ritual prayer seeking the guidance of God should be perform- 
ed for seven days or nights in the manner just described. As a result 
of this, the mind becomes inclined to the intended work or averse 
from it. Accordingly, the man should go ahead with the work or stop 
it. This concerns acts the goodness or badness of which is not 
known. As for the pilgrimage to Mecca and other acts which are ob- 
viously good, ritual prayer seeking the guidance of God on them 
should be made in order to determine their appropriate time, not to 
determine whether or not they are good in themselves. ] 

Ritual prayer for the fulfilment of a need (sa/at al-haja) is also 
‘praiseworthy’. [The Prophet taught its procedure as follows.'!% A 
person who has a religious or secular need from God or from a 
human being, should make ablution in the best manner, then 
perform two rak‘as of ritual prayer, then praise God and invoke 
blessings upon the Prophet, and then read the formula prayer: 


There is no god but God, the Forebearing, the Noble. 
Glorified is the Lord of the mighty throne! Praise be to God, 
the Lord of all the worlds! 


I pray to You for momentous acts of Your mercy, for 
constancy of Your forgiveness, for taking as prey every form 
of piety, and for safety from every sin. Do not leave any sin 
of mine unforgiven, any anxiety of mine undispelled and 
any need of mine in which lies Your pleasure unfulfilled, O 
Most Merciful of those who show mercy. 
sect) 2 95 Ole + ST pte alll YN ty) 
rlj—s ctlu>, lp s— dita) “giv, all dao! 
PENT AM SS oe NS py SE oe Sealy ec tee 
We, Gs W tole Y, dm WLS, cai ae VIL 
Gyno) J o>) L elyanas 
(La illaha illa Allahu I-halimu t-karimu. Subhana rabbi 
25 At-Tirmidhi,Sunan, Witr, 17; Ibn Maja, Sunan, Iqima, 189 
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l-‘arshi I-‘azimi. Al-hamdu li-Allahi rabbi l-‘Glamina. As’. 
aluka mujibati rahmatika, wa‘aza'ima maghfiratika, wa 
I-ghanimata min kulli birrin, wa s-salamata min kullj 
ithmin. La@ tada‘ Ii dhanban illa ghafartahu, wa la hamman 
illa farrajtahu, wa la hajatan laka fiha ridan illa gadaytaha, 
ya arhama r-rahimina). 

On reading this prayer formula, the person will pray to God for the 

fulfilment of his need which may be the removal of something which 

has already happened or which will happen, or the achievement of 
something. } 

It is ‘praiseworthy’ to keep vigil during the last ten nights of 
Ramadan. [In these night the Prophet used to keep vigil himself and 
to encourage the members of his family to do the same.]'™ 

Keeping vigil during the night of the two ‘Ids is ‘praiseworthy’. 
Prayer for forgiveness, with full concentration of the mind and with 
humility and submission to God during the nights of the two ‘Ids, is 
‘praiseworthy’; prayer in thenris received by God . 

Keeping vigil in the night of the tenth of the lunar month Dhi 
1-Hijja and in the nights adjacent to it is also ‘praiseworthy’. 

It is also ‘praiseworthy’ to keep vigil during the night of the 
fifteenth day of the lunar month Sha‘ban. [In this night a man’s 
sustenance and other things are allotted by God for one year, and his 
sins committed in the past one year are forgiven provided he can 
utilize the night properly. It is one of those nights in which prayer is 
received by God. Keeping vigil means to devote the greater part of 
the night to different forms of devotional acts, e.g. ‘supererogatory’ 
ritual prayer, Qur’an-reading, glorification of God, and invoking 
blessings upon the Prophet.) 

The law ‘dislikes’ that people should assemble in the mosque or in 
other places for keeping vigil during the nights mentioned above — 
‘dislikes’ because this was not done by the Prophet or his com- 
panions. 


‘SUPEREROGATORY’ RITUAL PRAYER BY ONE SITTING 
OR RIDING 


It is ‘permissible’ to perform a ‘supererogatory’ ritual prayer, 
including an ‘emphasized sunna’ ritual prayer, while sitting despite 
one’s ability to perform it by standing. Performance of it sitting, 
however, earns half the merit of its performance standing, except if 
it is for an excuse in which case full merit is obtained. A man 


12 Al-Bukhari, Sahih, Laylat al-Qadr, 5. 
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performing a ritual prayer sitting should sit in the manner of 
sitting of one who is reading the Witnessing. On this has been given 
legal decision. 

It is ‘permissible’ to complete a ‘supererogatory’ ritual prayer 
Sitting after starting it by standing. This is ‘not disliked’ by the law; 
this is the most correct view. 

A rider will perform ‘supererogatory’ ritual prayer on the back of 
his animal or on his vehicle, by indicating in whatever direction his 
animal or vehicle faces. If he descends, but not if he ascends, he will 
build the remaining part of the ritual prayer on the part already 
performed, even though this prayer is an ‘emphasized superero- 
gatory’ ritual prayer, e.g. the two ‘emphasized sunna’ rak‘as of the 
Dawn Prayer. Abu Hanifa, however, maintains that the rider must 
descend if the ‘emphasized supererogatory’ ritual prayer is the two 
‘supererogatory’ rak‘as of the Dawn Prayer, since these are more 
emphasized than others. 

It is ‘permissible’ without being ‘disliked’ by the law for a person 
engaged in a ‘supererogatory’ ritual prayer to lean against a thing, 
e.g. wall, if he is tired; leaning without an excuse is ‘disliked’ by the 
law, because this is against the etiquette of ritual prayer. 

Filth on an animal or in a vehicle is not a bar to the validity of 
ritual prayer on the animal or on the vehicle, even though the filth is 
on the saddle or its stirrup — this is the most correct legal opinion. 

Performance of a ritual prayer in the state of one’s walking is not 
valid. All jurists have agreed on this view. 


‘OBLIGATORY’ AND ‘REQUIRED’ RITUAL PRAYERS BY 
ONE RIDING ORIN A VEHICLE 
It is not correct to perform, without necessity, on the back of an 
animal or in a vehicle [1] any ‘obligatory’ ritual prayer, [2] any 
‘required’ ritual prayer, e.g. the Odd Prayer, the ‘Id Prayers, those 
ritual prayers which one has promised to God by a vow, and a ritual 
prayer which is the re-fulfilment of that which was started as a 
‘supererogatory’ ritual prayer but was then nullified by the agent 
before its completion, [3] ritual prayer over the bier, and [4] a 
prostration due to a Qur’anic verse which is recited in the state of the 
reciter’s being on the ground. All these, however, are correct in 
necessity such as [1] fear, if he descends, of a thief for himself or for 
the animal or for the vehicle or for the clothes, [2] fear of a ferocious 
animal for himself or for the animal, [3] the place being muddy, [4] 
inability to control the animal or the vehicle, and [5] absence of 
someone to help him in mounting again after descending for the 
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performance of ritual prayer on the ground. 

A ritual prayer in a litter on the back of an animal is to be 
considered as a ritual prayer on its back; it is all the same whether 
the animal is moving or standing still. If the animal is kept still, 
and a piece of wood or a similar thing is placed under the litter so 
that through it the litter touches the ground, then the litter has 
occupied the place of the ground and consequently it is correct for a 
person to perform ‘obligatory’ ritual prayer in it by standing, not by 
sitting. 


RITUAL PRAYER IN A BOAT 


According to Imam Abi Hanifa performance of an ‘obligatory’ 
ritual prayer inside a sailing boat by sitting and by bowing and 
prostrating is correct even though there is no excuse, and even 
though coming out from the boat to the land is possible. However, if 
possible, to perform it inside the boat by standing, or to come out of 
the boat is better. Imam Abi Yusuf and Imam Muhammad held the 
view that ‘obligatory’ ritual prayer inside a boat by sitting is not 
correct, except when there is an excuse. Examples of excuses are 
giddiness of the head and inability to come out of the boat. 
Performance of a ritual prayer inside a boat by indication is not 
correct for one able to make bowing and prostration. This is the 


unanimous view of all jurists. 
A boat tied in the midst of a sea and moyed much by the wind is to 


be treated like a sailing boat. If it is not moved much it is to be 
considered like a boat still at the shore; this is the most correct view. 
The legal ruling on a boat tied to the shore is that the performance 
of ritual prayer in it by sitting is not correct if one is able to perform 
it by standing. This view is the consensus of the Muslims. If one 
performs ritual prayer in it by standing, and the boat is in such a 
position that part of it is on the ground, one’s ritual prayer is 
correct; but it is not correct if part of the boat is not on the ground, 
except if it is not possible to come out of the boat. 

When starting a ritual prayer inside a sailing boat, the devotee 
will face the direction of the Ka*ba because he is able to do so, but 
whenever the boat moves from this direction to another, he will turn 
himself to the Ka‘ba in the midst of his ritual prayer so that he 
completes it facing the direction of the Ka‘ba. In the case of failure 
to face the direction of the Ka‘ba, ritual prayer is not correct in the 
opinion of all jurists. 


TARAWIH PRAYER 
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Tarawih Prayer performed after the Evening Prayer in the lunar 
month Ramadan is an ‘emphasized sunna’ for both men and 
women. To perform this ritual prayer in congregation is ‘collective 
sunna,” so that its performance by some people of a locality in 
congregation while by others alone is correct. 

The time for Tarawih Prayer starts from after the Evening Prayer 
and continues until the day break. It is correct to perform the Odd 
Prayer before or after the Tarawih Prayer, but to perform it after the 
Tarawih Prayer is better. It is ‘praiseworthy’ to delay the Tarawih 
Prayer to one-third of the night or to half of the night. To delay it 
even after the half of the night is not ‘disliked’ by the law — this is 
the correct view. 

Tarawih Prayer consists of twenty rak‘as with ten salutations, 
each salutation being at the end of every two rak’as. It is ‘praise- 
worthy’ to sit on completion of every four rak‘as for as much time as 
was required for the performance of the four rak ‘as. So also is to sit 
between the completion of the last four rak‘as and the start of the 
Odd Prayer. 

It is sunna to complete the reading of the Qur’an once in the 
Tarawih Prayer throughout the month Ramadan — this is the 
correct view, Should the effort to complete the Qur'an once in the 
month make people tired and disgusted, that measure of the Qur'an 
should be readwhich would not cause their aversion. Reading of the 
formula of invoking blessings upon the Prophet should not be 
neglected any time when the Witnessing is read in this ritual prayer, 
even though this makes people tired, for this is ‘emphasized sunna’. 
Likewise, the reading of the formula of praise of God (thana’) at the 
start of every two rak‘as, and the reading of the formulae of 
glorification of God in bowing and prostration should not be 
neglected, because these too are ‘emphasized sunna’. However, the 
imam can, if people feel tired, neglect the reading of that supplica- 
tion which is read just before salutation. 

If one fails to perform the Tarawih Prayer alone or in congrega- 
tion in due time, there is no provision for its performance at a later 
time. 

RITUAL PRAYER INSIDE THE HOLY KA‘BA 


Ritual Prayer, whether ‘obligatory’ or ‘supererogatory’, is correct 
inside the Holy Ka‘ba and, likewise, above it, even though nothing is 
placed as a barrier (sutra) in front of the devotee; however, ritual 
prayer above the Ka’ba is ‘disliked’ by the law because to ascend to 
the roof of the Ka’ba is contrary to etiquette. 
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When performing ritual prayer in congregation inside the Ka'ba 
or above it, if a person has his back to a direction other than the face 
of his imam, his following the imam is to be considered correct. If, 
however, he has his back to the face of the imam, his ritual prayer is 
not correct. A person's following the imam is correct if he is outside 
the Ka‘ba, and the imam is inside, and the door of the Ka’ba is 
open. 

If, in.a ritual prayer in congregation outside the Ka‘ba, the people 
have stood encircling the Ka‘ba and their imam is outside the 
Ka‘ba, their following the imam is correct, except in the case of him 
who is closer to the Ka ‘ba than the imam and is facing the same 
direction as the imam. [If, however, one is closer to the Ka‘ba than 
the imam but not facing the same direction as the imam, one's 
following the imam is to be considered correct.] 


RITUAL PRAYER BY A TRAVELLER 


Ba gly yaa gh Sle i GaN 2 NI, 

ervey ol p - 
When you journey in the land it will be no sin on you to shorten ritual 
prayer. — Qur'dn 4;101 


Definition of Travel 


The smallest journey by which legal rules are changed is of a 
distance which can be traversed in the three shortest days of the year 
by moderate speed of travel at daytime with necessary rest. Mode- 
rate speed on land is travelling by camel or man’s going on foot; in 
the hills it is that mode of going which befits it; and on the sea it is by 
the medium of a moderate wind. [The jurists have calculated the 
distance mentioned here in terms of mileage and have found it to be 
of forty-eight miles. So on traversing the distance of forty-eight miles 
by whatever means of transportation it may be, a person is legally 
considered a traveller for whom legal rules on certain matters 
become different from those for a stationary man (mugim).] 

The traveller will shorten only the ‘obligatory’ ritual prayer 
consisting of four rak‘as. [Concerning the sunna rak‘as the rule is 
that if the traveller has stopped somewhere and feels safe, he will 
perform them in full; but if he is in movement or does not feel safe, he 
will not perform them at all.] The traveller will start shortening the 
‘obligatory’ four rak’as of ritual prayer after he, having made the 
intention of travel even though his travel is sinful, has passed by the 
houses of the place of his stay and has also passed by the courtyard 
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attached to its place. If the courtyard is separated by a seed-sowing 
field or by an empty space of the measure of around four hundred 
steps, the passing of it by the traveller is not a stipulation for 
allowing him to shorten the ritual prayer. The courtyard is defined 
as a place prepared for ensuring the facilities of the town, such as 
the race course and burial of the dead. 


Stipulations for the Validity of Intention of Travel 


There are three stipulations for the validity of intention of travel. 
They are as follows: 

[1] Independence in respect of making judgement, e.g. the 
husband has this independence but not his wife for she is dependent 
on him. [2] Maturity. [3] That the duration of traversing the 
distance of travel [by walking] is not less than three days, i.e. not less 
than forty-eight miles. From these three stipulations it is found that 
ritual prayer will not be shortened by a traveller who [1] has not yet 
passed by the habitations of the place of his stay, or [2] has passed 
by them but is a child, or [3] is dependent upon a person who has not 
made the intention of travel, e.g. a wife accompanying her husband 
and a soldier accompanying his commander, or [4] has intended to 
traverse a distance of /ess than three days, i.e. less than forty-eight 
miles. In regard to travel and ‘station’ what is to be considered is the 
intention of the one on whom the other is dependent and not the 
intention of the dependent, in the case where the intention of the 
former is known. [Thus on a journey, if a wife is accompanying her 
husband or a soldier his commander, it is the intention of the 
husband and the commander which is to be considered, so that if 
their intention of travel is correct their dependents will shorten the 
ritual prayer consisting of four rak’as. | 

According to the Hanafi school of jurisprudence,'”” the shorten- 
ing of four obligatory rak‘as of a ritual prayer is a necessity, not an 
option. For this reason the Hanafi jurists maintain that if a devotee 
[did not shorten but] has completed the four rak‘as and, at the end 
of the first two rak‘as of them, sat for the length of time in which the 
Witnessing can be read, his ritual prayer is correct but ‘disliked’ by 
the law. If, however, he did not sit at the end of the first two rak‘as, 
his ritual prayer is not correct, except if he made the intention of 
being stationary when he stood up to start the third rak ‘a. 

127 There are four schools of Islamic religious law — Hanafi, Shafi'l, Maliki, and 
Hanbali. These schools do not differ on fundamentals; they differ only on minor 


points, and this is because of their differences in understanding the texts of the 
Qur'an and prophetic tradition which constitute the basis of their laws. 
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A person recognized by the law as a traveller, will continue 
shortening the ritual prayer of four rak‘as until he re-enters his 
home town, or until he makes the intention of staying at another 
town or a village for at least half a month. If he intends to stay there 
for less than half a month, or if he did not make the intention [of 
staying for any particular length of time and remained in that state 
even for several years [but there was the possibility of his leaving that 
town or village at any time] — in all these cases he will shorten the 
ritual prayer. 

Making the intention of being stationary in two towns without 
fixing the passing of time in any one of them is not legally correct. 
Making the intention of being stationary in a desert is also not 
correct for those who are not dwellers in a tent of wool or camel’s 
hair. Likewise, it is not legally correct for a Muslim army to make 
the intention of being stationary in an enemy's land, or in a Muslim 
country while beseiging the rebels, even though victory for 
the Muslim army is ~byious, because in both cases the duration of 
the stay of the army is uncertain. 

In a ritual prayer in congregation performed in its due time, if a 
traveller follows a stationary imam his ritual prayer is correct and he 
will complete all four rak‘as, [as does the imam, and will not reduce 
them to two rak‘as on the ground that he is a trayeller}; however, if 
this ritual prayer is performed after the due time (gada’), the 
traveller's ritual prayer is not correct. Should the case be the 
opposite, i.e. a stationary man follows a traveller, the following of 
the stationary man is correct, whether this ritual prayer is performed 
in its due time or after it. In this opposite case, it is ‘praiseworthy’ 
that the imam, after salutation on completion of the first two rak‘as, 
should say to the followers, ‘“‘you complete four rak’as, | am a 
traveler." He should say this to them before starting the ritual 
prayer. In that rak‘a (or those rak’as) which the follower, a 
stationary man, performs after the imam, a traveller, has completed 
his ritual prayer, the follower will not read Qur’anic verse [after 
reading the Opening Siira] — this is the most correct view. 

The reduced rak’‘as, i.e. two rak‘as, of the travelling time which 
were not performed at that time but are being performed later 
(gada’) in the stationary time, will have to be performed as two 
rak’as. Likewise, the unreduced four rak‘as of the stationary time 
which were not performed at that time but are being performed later 
at the travelling time, will have to be performed as four rak’as, 


[because the performance at a later time is like the performance at 
the proper time]. 
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In maintaining that an ‘obligatory’ ritual prayer consisting of four 
for three] rak‘as must be performed in full in the stationary time and 
as two rak‘as in the travelling time, what is considered is the last 
part of the time of this ritual prayer. [Thus in the last part, if a 
person is a traveller he will perform two rak’as, and if he is 
stationary he will perform four rak ‘as. } 

A person's original dwelling house is nullified by the making by 
him of a dwelling house like it, [and not by the making of a dwelling 
house of station or by his travel]. His dwelling house of station is 
nullified by one like it, by a journey made after it, and by his return 
to his original dwelling house. The original dwelling house is defined 
as that wherein one is born, or married, or does not marry and was 
not born but in which one has intended to live and not to emigrate 
from it. The dwelling house of station is defined as a place where one 
has intended to reside for half a month or more. Consideration is not 
given by the doctors of law to the dwelling house of halting, which is 
the place where one has intended to stay for less than half a month. 


RITUAL PRAYER BY A SICK MAN 


When it is impossible for a sick man to stand completely, or when it 
is only difficult for him to do so because of a severe pain, or when he 
fears that his standing may aggravate his sickness or may cause 
delay in his recovery, he will perform ritual prayer by sitting and with 
bowing and prostration. He is allowed by the law to sit in any way 
easy for him — this is the most correct view. Should he be able to 
stand partially, he will stand as far as possible. 

If it is impossible for a sick man to bow and to prostrate [but 
possible to sit even though leaning against something] he will 
perform ritual prayer by sitting and indicating with his head for 
bowing and prostration; his indication with the head for prostration 
will be lower than that for bowing. If the indication for prostration is 
not made lower than the indication for bowing, the ritual prayer is 
not correct. Nothing, e.g. stone and wood, will be raised up to his 
face in order that he might prostrate on it. If anything is raised up 
and he has also lowered his head in order to make the lowering for 
prostration more than the lowering of it for bowing, his ritual prayer 
is correct. But if the lowering of the head for prostration is not more 
than its lowering for bowing, the ritual prayer is not correct [because 
the ‘obligatory’ act of indication for prostration is not performed]. 

If it is difficult to sit [even though leaning or supporting himself by 
a wall or other thing], the sick man will perform ritual prayer by 
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lying on his back or on his side [preferably the right side], and by 
indicating [with the head]; to lie down on the back is better than 
lying down on the right side. He will put a pillow under his head in 
order that his face may be towards the direction of the Ka‘ba and 
not towards the sky, [and in order to be able to indicate correctly 
with the head for bowing and prostrating]. He should raise his 
knees, if possible, so that they may not be spread out in the direction 
of the Ka‘ba, {for this spreading out is ‘disliked’ by the law in the 
case of one able to avoid it . 

Should the indication with the head for bowing and prostration be 
impossible for the sick man, ritual prayer will be postponed so long 
as he understands the address made to him by others; it is 
mentioned in The Guidance (al-Hidaya)'™ that this is the correct 
view. The author of The Guidance has, however, resolved in 
at-Tajnis wa l-Mazid that ritual prayers need not be performed later 
(qada'), if the sick man’s inability to indicate with the head for 
bowing and prostration persists for more than five times of ritual 
prayer, even though he understands the address made to him by 
others during these times. Qadikhan considers this view as correct, 
and the same opinion is expressed in al-Muhit. Shaykh al-Islam 
Khawahir Zadeh '® and Fakhr al Islam as-Sarakhsi'® have also 
chosen this view. It is said in az-Zahiriyya that on this view legal 
decision has been given. In al-Khulasa this view is considered the 
chosen view. In al-Yanabi* and al-Bada’i''"' it is called the correct 
view. Al-Walwaliji firmly held this view. 

The sick man who is unable to indicate with his head for bowing 
and prostration, is ‘not allowed’ by the law to indicate with his eyes 
or the mind or the eyebrows. [The reason is that prostration is 

128 The books on Islamic religious law written by the Hanafi jurists of the older 
period were ousted by the works and commentaries produced by the later jurists of the 
same school. The Hidaya (guidance) of al-Marghinani(d. 593 A.H./1197 A.D.) is one 
of the most important of these later works, Several commentaries are written on it. 

129 Shaykh Zade’s Majma’ al-Anhur is a very popular commentary on the 
Multag@ al-Abhur of Ibrahim al-Halabi (d, 956 A.H./1549 A.D.) which became an 
authoritative handbook on the Hanafi law in the Ottoman Empire. Shaykh Zade died 
in 1078 A.H./1667 A.D. 

130 Fakhr al-Islam as-Sarakhsi (d. 483 A.H./1090 A.D.) was one of the older 
jurists of the Hanafi school of Islamic religious law. His Mabsiit, a commentary on 
the Kafi: of al-Hakim ash-Shahid (d. 334 A.H./945 A.D.), is a comprehensive work 
on Hanafi law. He arranged the subject-matter within each chapter in a logical and 
Systematic way. 

131 Bada’i' as-Sana i‘ was written by al-Kasani (d. 587 A-H./1191 A.D.) It is one 
of the older works on Hanafi law and deals with problems by arranging them in a 
Strictly systematic way. 
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related to the head and not to these parts of the body. 

A sick man able to stand but unable to bow and to prostrate will 
perform ritual prayer, not by standing, but by sitting and indicating 
with the head for bowing and prostration. [If one is unable to 
prostrate but able to bow, the requirement of bowing ceases to be 
one's responsibility.] 

A person [who has started a ritual prayer as a healthy man but] is 
afflicted with a disease in course of the ritual prayer, will complete it 
in a way possible for him, even if only by indication with the head — 
this is the well-known view. 

A sick man who has started the performance of a ritual prayer by 
sitting and by bowing and prostrating, and who then recovers his 
health during the ritual prayer, will build (bina’) the remaining part 
on the part already performed. But a sick man is ‘not allowed’ to 
build if, after performing some paitt of the ritual prayer by indi- 
cating, he has become able to bow and to prostrate even if only by 
Sitting; [he will perform the ritual prayer anew, from the beginning). 

A person who has remained insane or senseless throughout the 
time of five ritual prayers, will have to perform them later when he 
recovers his normal state. But if his abnormal state persists for more 
than this time, he need not perform them later. 


FALLING OF RITUAL PRAYER AND FASTING FROM ONE'S 
RESPONSIBILITY 


When a sick man is dying, and he is unable to perform ritual prayer 
by indication with the head, it is not necessary for him to order his 
heirs by will to pay ransom (fidya) for him, even though the ritual 
prayer was only a few times, i.e. less than five times. Likewise is the 
legal rule concerning fasting in the month Ramadan — if a traveller 
or a sick man does not fast and is dying before the former has 
become ‘stationary’ and the latter has recovered his health, they are 
not ‘required’ to order their heirs to pay ransom for them. 

The dying man who did not observe, for an excuse or for no ex- 
cuse, fasting or ritual prayer in their due times, and had the ability 
to observe them at a later time but did not do so, and they remain 
his responsibility until now when he is dying, is ‘required’ to order 
his heir by will to pay ransom. So his heir must, on his behalf, pay to 
poor men half a sa‘ of wheat [or parched barley or flour, or one sa* of 
dried dates or raising or barley], or the price of anyone of these, 
from the one-third of the wealth the deceased left, as ransom for the 
fasting of each day or for ‘obligatory’ ritual prayer of each time 


; 
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including the Odd Prayer. If he did not order his heir by will to pay 

the ransom but the heir [or any other person] has paid it of his own 

will, it is ‘permissible’. It is not correct that the heir [or any other 

person] should fast for perform ritual prayer] on behalf of the 
man. 

If the wealth with which the dying man ordered his heir by will to 
pay ransom for his unobserved fasting or ritual prayer is not 
sufficient, the heir will adopt a device: he will first give away this 
entire wealth to a poor man, so that by this an appropriate part of 
his unobserved fasting or ritual prayer will be ransomed; then the 
poor man, after possessing it, will voluntarily give away this wealth 
to the heir who will seize it and possess it; then the heir will again 
give it away to the poor man, so that by this an appropriate part of 
the unobserved fasting or ritual prayer of the deceased will be 
ransomed; then the poor man will again voluntarily give away the 
wealth to the heir who, after seizing it, will again give it away to the 
poor man, so that by this another appropriate part of the un- 
obseryed fasting or ritual prayer of the deceased man will be 
ransomed; this procedure will continue until all fasting or all ritual 
prayers, which were in his responsibility are redeemed. 

It is ‘permissible’ by the law to give the entire redemption-wealth 
for several ritual prayers [or for several days of fasting] to a single 
poor man. This is unlike the redemption-wealth for breaking oath. 


PERFORMANCE OF RITUAL PRAYERS AT LATER TIMES 
(QADA’) 

It is necessary for a person to maintain the order between those 
ritual prayers which he did not perform in their due times in the past 
but is performing now and that ritual prayer which is of the present 
time, and between the several ritual prayers of the former category 
themselves, if their number is less than six. There is, however, no 
need to maintain this order if any one of the following three things 
are present: 

[1] The ‘praiseworthy’ part of the time of a ritual prayer is not 
sufficient to permit that the ritual prayers of the past time which are 
due and the ritual prayer of the present time can both be performed 
in it — this is the most correct view. [An example of this is that the 
‘praiseworthy’ part of the time of the Late Afternoon Prayer 
continues until some change appears in the colour of the sun; a man 
has come to perform this ritual prayer in this ‘praiseworthy’ part but 
finds that if he occupies himself first with the performance of the 
Noon Prayer which he did not perform at noon, performance of the 
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Late Afternoon Prayer will fall in the time when some change occurs 


inthe colour of the sun; in this situation, maintenance of-order, i.e. 


to perform the Noon Prayer first and then the Late Afternoon 
Prayer, ceases to be his responsibility — he will neglect the Noon 


_ [2] Forgetfulness of the ritual prayers which were not performed in 
their due times in the past. [3] The number of the ritual prayers not 
performed in their due times in the past has risen to [at least] six 
excluding the Odd Prayer. The Odd Prayer is not regarded as a 
ritual prayer by which the necessity of maintaining order ceases to be 
one’s responsibility, even though it must be put in order [with the 
Evening Prayer, the Dawn Prayer, and so on]. 

When the number of unperformed ritual prayers of the past has 
been reduced to less than six by the performance of some of them 
now, maintenance of order is no longer relevant to them. Nor 
does it become relevant when one new ritual prayer is 
left unperformed after [a person forgot about] the old six unper- 
formed ritual prayers [and then remembered them]. These two are 
the most correct views, and on them have been given legal decisions. 

If a devotee performs an ‘obligatory’ ritual prayer remembering 
an unperformed ritual prayer of the past time, even though it is the 
Odd Prayer, the ‘obligatory’ ritual prayer is conditionally nullified: 
thus if, after that ‘obligatory’ ritual prayer, he performs five new 
fitual prayers remembering in them that unperformed ritual prayer 
of the past time, [and that unperformed ritual prayer remains due 
on him on the expiry of the time for the fifth of the five new ritual 
prayers] — in this case all ritual prayers he has performed are 
correct; so the five new ritual prayers he has performed remember- 
ing the unperformed ritual prayer of the past time, will not be 
nullified by its performance on the expiry of the time for the fifth of 
the five new ritual prayers; but if the unperformed ritual prayer of 
the past time is performed before the expiry of the time for the fifth 
of the five new ritual prayers, the ‘obligatory’ quality of all the ritual 
prayers he performed before the performance of this unperformed 
ritual prayer of the past time remembering it, will be nullified and 
turned to be ‘supererogatory’. 

If the unperformed ritual prayers of the past times are many, it is 
necessary to fix each of them when it is performed at a later time. 
[For example, the devotee will fix by saying: ‘I perform. the Noon 
Prayer of 11th July, 1977 that is due on me’.] This is rather difficult. 
To make the thing easy, he may make the intention of the first Noon 
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Prayer due on him, or the last Noon Prayer due on him. The same is 
true when one is observing the unobserved fasting of the month 
Ramadan of the past two years. The necessity of fixing in these cases 
is one of the two correct legal views on this, the other correct view 
being the non-necessity of fixing. 

A person who has accepted Islam in a non-Muslim country is to be 
considered as excused [for his non-observance of ritual prayer, 
fasting and so on], so long as he remains ignorant of the Islamic 
legal rule, because of lack of opportunity to learn about it in a non- 
Muslim land. His case is different from that of a Muslim in an 
Islamic territory. 


ATTAINMENT OF AN OBLIGATORY RITUAL PRAYER WITH 
THE IMAM 


If a person has started the performance of an ‘obligatory’ or a 
‘supererogatory’ ritual prayer alone and then the ‘obligatory’ ritual 
prayer starts in congregation, he will nullify it by saluting at one side 
and join the congregation, provided he has not yet prostrated for the 
first rak‘a of the ritual prayer which he started alone or he has 
prostrated and that prayer is one not consisting of four rak‘as. If, 
however, he has prostrated for the first rak‘a and that ritual prayer 
consists of four rak‘as, e.g. the Noon Prayer, he will add to it the 
second rak‘a and, having read the Witnessing at the end of this 
rak‘a, will salute at one side so that these two rak‘as will be a 
‘supererogatory’ ritual prayer for him; and after this he will join the 
ritual prayer in congregation performing it as an ‘obligatory’ ritual 


_ prayer. 


If the person has already performed three rak‘as of a ritual prayer 
consisting of four rak‘as, he will complete the four rak‘as, and then 
will join the ritual prayer in congregation performing it as a 
‘supererogatory’ ritual prayer; in the case of Late Afternoon Prayer 
and the Dawn Prayer, however, he will not join the congregation, 
because ‘supererogatory’ ritual prayer after these two ritual prayers 
is- prohibited. 

If the person has only stood up for the third rak‘a of a ritual 
prayer consisting of four rak‘as and, before he prostrated for that 
rak‘a, the same ritual prayer has started in congregation, he will 
nullify, by standing and with one salutation, the ritual prayer he was 
performing alone, and then will join the congregation. This is the 
most correct view. 

If a person starts performing the four sunna rak‘as of the Friday 
Assembly Prayer, and at that time the imam comes out to deliver the 
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address; or if the person starts performing the four sunna rak‘as of 
the Noon Prayer, and then the congregation for the ‘obligatory’ 
rak’as of this same ritual prayer starts — then he will salute, {after 
the sitting) at the end of the first two rak‘as, and then join the 
congregation; this is the most reasonable view; then on completing 
the ‘obligatory’ rak‘as [in congregation), he will re-perform those 
four sunna rak‘as [along with the order sunna rak‘as to be per- 
formed after the Friday Assembly Prayer and the Noon Prayer]. 

A person who has arrived when the imam is leading an ‘obliga- 
tory’ ritual prayer, will follow the imam — he should not be kept 
from following the imam by his performance of sunna rak‘as before 
the ‘obligatory’ rak‘as, except in the Dawn Prayer in which case he 
will first perform the two sunna rak ‘as of the Dawn Prayer at a place 
in the mosque far from the lines of the congregation, if he be sure 
that, after the performance of these two sunna rak‘as alone, he will 
not miss the congregation; but if he is not sure of this, he will neglect 
these two sunna rak‘as and join the congregation. 

‘If the two sunna rak‘as of the Dawn Prayer were not performed 
before the ‘obligatory’ rak‘as of it, there is no provision for their 
petformance later, except if they were not performed together with 
‘obligatory’ rak’as of it {in which case they can be performed later 
Until the sun passes its meridian. The unperformed sunna rak'as of 
the Dawn Prayer cannot be performed later before the sunrise and 
after the sun passes its meridian]. If the four sunna rak‘as were not 
performed before the ‘obligatory’ rak‘as of the Noon Prayer, they 
will be performed later, before the two sunna rak‘as of the same 
ritual prayer. 

” Onewho has taken part in only one rak‘a or two of the ‘obligatory’ 
rak’as of the Noon Prayer in congregation, is not considered to have 
taken part in the congregation; but he has obtained the reward of 
the congregation; [if he obtains only the last sitting of the four rak‘as 
in congregation, then also he is to be regarded as having obtained 
the reward of the congregation]. There is disagreement of opinion 
concerning him who has obtained three rak‘as of a ritual prayer 
consisting of four rak‘as, [or two rak’as of a ritual prayer which 
consists of three rak‘as). 

The ‘supererogatory’ rak‘as will be performed before the ‘obliga- 
tory’ ones provided the devotee feels secure that the time will not be 
exhausted or that he will not miss the congregation. If, however, he 
is not sure of these no ‘supererogatory’ ritual prayer will be 
performed before the ‘obligatory’ ones. 
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A person who finds his imam in the bowing of a rak‘a, says Allahy 
akbar (_5\ 4i)\) and remains standing till the imam raises his heaq 
from the bowing or does not remain standing but leans and, before 
making the bowing, the imam raises his head from the bowing ~ 
has not obtained that rak‘a. [If a man finds the imam in prostration 
he is required to join him in it, falling prostrated, even though he 
has not obtained the rak‘a with the imam thereby; if he has bowed 
alone and then joined the imam in any of the two prostrations, his 
ritual prayer is not nullified thereby and he has not taken part in the 
rak‘a; if he has joined him only in the second rak‘a, this has nullified 
his ritual prayer.] 

If the follower bows before the imam’s bowing and his bowing is 
after the imam's reading that much of the Qur’an which validates a 
ritual prayer, i.e. a single verse, and then his imam joins him in 
bowing, the bowing of the follower is correct [but ‘disliked’ by the 
law]. If, however, the imam does not join him in bowing, the 
follower's bowing is not correct. [A follower prostrates before the 
imam prostrates; if this is after the imam’s rising from the bowing 
and if he then joins the follower in the prostration, this is correct; 
but if that is before the imam’s rising from the bowing, this is not 
correct. ] 

It is ‘disliked’ by the law that a person should leave the mosque in 
which call to a ritual prayer (adhan) is already performed. However, 
one who establishes another congregation elsewhere, e.g. the imam 
or the muadkdhin of another mosque, is allowed to leave without 
performing the ritual prayer there. Leaving the mosque after per- 
forming a ritual prayer alone is not ‘disliked’, except when the 
congregation for it has started before one’s leaving the mosque in the 
case of the Noon Prayer and the Evening Prayer; in these two prayers 
he will follow the imam performing thereby a ‘supererogatory’ ritual 
prayer. [It is ‘disliked’ for a man to remain seated in the mosque 
without following the imam, except in the case of the Dawn Prayer, 
the Late Afternoon Prayer and the Sunset Prayer.} 

After performing a ritual prayer, one should not perform a ritual 
prayer resembling it [with the purpose of obtaining more reward]. 


PROSTRATION FOR FORGETFULNESS 
It is ‘necessary’to perform two prostrations together with reading the 
Witnessing and saluting once, as an amendment for the failure to 
perform a ‘required’ act of a ritual prayer forgetfully, even though 
the failure has happened repeatedly in the same ritual prayer. 
Leaving undone a ‘required’ act of a ritual prayer deliberately is 
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asin. In order to make good the imperfection of the ritual prayer 
‘caused by this deliberate action, it is ‘necessary’ to repeat 
the ritual prayer; [prostration for forgetfulness is not sufficient for 
it}. However, there are three cases in which, according to some 
jurists, deliberate leaving undone may be amended by prostration 
for forgetfulness. These cases are: to leave undone the first sitting in 
atitual prayer deliberately, to delay a prostration of the first rak‘a to 
the end of the ritual prayer deliberately, and to reflect inside the 
ritual prayer deliberately so that it has kept the devotee from 
performing one of its pillars. 

It is sunna to perform the prostration for forgetfulness after 
salutation. To salute once to the right side is sufficient; this is the 
most correct view. To perform the prostration for forgetfulness 
before the salutation is ‘slightly disliked’ by the law. 

_ Prostration for forgetfulness ceases to be a devotee’s responsibility 
[a] if the sun has risen just after the salutation, in the case of the 
Dawn prayer, [b] if the salutation is made just before the colour of 
the sun has changed, in the case of the Late Afternoon Prayer, and 
{c) if just after the salutation there happens any such thing as bars 
building (bina’) on the part of the ritual prayer already performed. 
{An example of such a thing is to cause the state of minor legal 
impurity deliberately.) 
_ Ina ritual prayer in congregation, the follower will perform the 
prostration for forgetfulness [together with the imam], because of 
the forgetfulness of his imam and not because of his own forgetful- 
ness. The person who joins the imam, not from the beginning of the 
ritual prayer, but later (masbugq), will perform the prostration for 
forgetfulness together with his imam, and then will stand up for the 
performance of the rak‘a or rak‘as he missed in the beginning. If he 
forgets to do any ‘required’ deed in the part of the ritual prayer he is 
now performing alone, he will perform the prostration for forgetful- 
ness for this forgetfulness also; [the prostration he made with the 
imam is not sufficient]. The /@hiq, i.e. a person who joined the imam 
in the beginning of the ritual prayer but is separated from it later by 
an excuse such as sleep or inattention or nullity of ablution, will not 
a the prostration for forgetfulness because of his own forget- 


ay imam will not perform the prostration for forgetfulness in the 
case of the Friday Assembly Prayer and the ‘Id Prayers. [This is for 
the avoidance of disturbance that might happen in large congrega- 
tion for these ritual prayers, if the prostration for forgetfulness be 
made.] 
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A devotee, whether the imam or one who is performing a ritual 
prayer alone, who has forgotten to do the first sitting in an 
‘obligatory’ ritual prayer, even though it is the Odd Prayer, is 
required to return to do the sitting so long as he has not stood up 
straight — this is the most correct view. But if he be a follower of the 
imam, his case is like that of one who is performing a ‘supereroga- 
tory’ ritual prayer — he must return to perform the sitting even 
though he has completely stood up. If a person who has forgotten to 
perform the first sitting and has stood up to such an extent as is 
closer to the state of standing than the state of sitting, and who then 
has returned to perform the sitting, will make the prostration for 
forgetfulness because he has failed to perform a ‘required’ act. But if 
he has stood up only to such an extent as is closer to the state of 
sitting, he is not required to make the prostration for forgetfulness 
— this is the most correct view. If the person who has forgotten to do 
the first sitting, returns to make it after he has stood up completely, 
there is disagreement among the jurists as to whether or not his 
ritual prayer will be null and void; [the view to which they are more 
inclined is that it will not be null). 

The person who has forgotten to do the last sitting in a ritual 
prayer and has stood up, will return to perform this sitting so long as 
he has not prostrated and will make the prostration for forgetful- 
ness, on the ground that he has delayed the ‘obligatory’ act of the 
last sitting. But if he does not return until he prostrates for one more 
rak‘a, his ‘obligatory’ ritual prayer will turn to be a ‘supererogatory’ 
one, and he will add a sixth rak‘a, if he likes, even though his ritual 
prayer is the Late Afternoon Prayer, but a fourth rak‘a in the case 
of the Dawn Prayer — addition of a rak‘a to these two ritual prayers 
is not ‘disliked’ by the law — and he will not make the prostration 
for forgetfulness; this is the most correct view. 

A person who has done the last sitting in a ritual prayer, then has 
stood up, has read Qur’anic siiras and bowed, will come back to the 
last sitting and salute without having repeated the reading of the 
Witnessing in it. But if, after standing up, he has [not only bowed 
but also] prostrated, the ‘obligatory’ nature of his ritual prayer will 
not be nullified by this; he will add to this additional rak‘a one more 
rak‘a so that these two addition rak‘as taken together may be a 
‘supererogatory’ ritual prayer for him, and he will make the 
prostration for forgetfulness because he delayed the salutation by 
the addition of two rak‘as. 

A person who has performed the prostration for forgetfulness in a 
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‘superer ritual prayer consisting of two rak‘as, is not allowed 

to build (bina’) on it two more rak‘as as a ‘praiseworthy’ 
iciase this building will nullify his prostration for forgetful- 
ness. If, however, he builds them this will be correct, but he will 
have to repeat the prostration for forgetfulness. 

Ifa person on whom the prostration for forgetfulness is due, has 
saluted and just at that time another person has become his 
follower, this is correct provided the former person has prostrated 
for forgetfulness after saluting. But if he has not prostrated, his 
follower's following him is not valid. 

"An individual can perform the prostration for forgetfulness, even 
though he has saluted deliberately in order to withdraw from the 
ritual prayer, so long as he has not turned away from the direction of 
the Kaba or not spoken. 

If a person performing an obligatory ritual prayer consisting of 
four rak‘as or three rak‘as, is in confusion as to whether or not he 
has completed all rak ‘as and has saluted, and immediately after this 
he has realized that he has performed only two rak’as, in this case he 
will complete his ritual prayer by performing the rak‘as he has failed 
to perform and will make the prostration for forgetfulness. If, in the 
state of confusion, his thinking in order to determine whether or not 
he has completed all rak‘as of his ritual prayer has been prolonged 

and he did not salute until he has become sure, in this case he is 
‘required’ to make the prostration for forgetfulness, should the time 
of his thinking be more than that measure of time in which a pillar 
ofa ritual prayer can be performed; but if the time of his thinking be 
less than this, he need not make the prostration for forgetfulness. 


DOUBT IN RITUAL PRAYER 
Ritual prayer is nullified if the devotee has doubt concerning the 
number of rak‘as he has performed, provided this doubt has come to 
his mind before the completion of this ritual prayer, and provided 
this doubt has occurred to him for the first time in his life or it is not 
habitual to him. 

If the doubt concerning the number of rak’as the devotee has 
performed occurs to him after his salutation, {or after his sitting for 
that measure of time in which one can read the Witnessing but 
before the salutation], no consideration is to be given to his doubt, 
except if he has become sure that he left undone something and so 
he must do it. [If, after salutation, an upright man informs him that 
he has left one rak ‘a unperformed, whereas the devotee himself feels 
that he has completed all rak‘as, no regard is to be given to the 
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information of the upright man. But if two upright men inform hin 
he should not consider his own doubt, but accept their informatio, 
If the imam and his followers disagree on the number of rak'y 
performed, or on any other act in a ritual prayer, their opinion yi 
not be accepted; if some followers share his opinion but others ay 
against it, it is his opinion that will be accepted.] 

If doubt occurred to the devotee more than one time before th 
present doubt, he will think much and accept that view which 
predominates in his thought. If no view predominates in his 
thought, he will accept that opinion which is in favour of perfor. 
mance of a less number of rak‘as, and he will sit and read the 
Witnessing after every rak‘a which he imagines to be the last rak‘aof 
his ritual prayer, [so that he may not leave undone the ‘obligatory 
act of sitting }. 

PROSTRATION CAUSED BY RECITATION OF CERTAIN 

QUR’ANIC VERSES 


[The stipulations for prostration caused by a reading of certain 
Qur’anic yerses are: cleanliness from the state of minor legal 


impurity and physical defilment, facing the direction of the Ka'ba, — 


and covering the private parts. The pillar of this prostration is to put 
the forehead on the ground. Its special characteristic is that one is 
‘required’ to perform it immediately, if one recites the appropriate 
Qur'anic yerses inside a ritual prayer, but later if one recited then 
outside a ritual prayer.] 

The reason for prostration caused by certain Our’anic verses is 
their recitation in the case of the reciter, and their being heard in the 
case of the hearer — this is the correct view. [Therefore, a deaf man 
who has recited an appropriate verse but has not heard it, is ‘re 
quired’ to perform the prostration.} 

Prostration caused by recitation of certain Qur'anic verses is such 
a ‘required’ act that its performance can be delayed to a later time, if 
it has become ‘required’ of one because of one's recitation of them 
outside a ritual prayer; however, to delay it is ‘slightly disliked’ by 
the law. But if they are recited inside a ritual prayer, prostration for 
their recitation must be made immediately. 

Prostration is ‘required’ if he recites a Qur’anic verse requiring 
prostration, even though he recites it in Persian or in any other 
language; it is all the same whether or not he understands its 
meaning. 

Recitation of a letter of the word ‘sajda’ (prostration) together 
with a word which precedes or follows the letter and which is from 
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the yerse requiring prostration, is to be considered as recitation of 
the entire yerse — this is the correct view. 

The verses the reading of which requires prostration are fourteen 
in number. They are in the following siras; [1] the Heights 
(al-A raf), {2] the Thunder (ar-Ra‘d), [3] the Bee (an-Nahi), [4] the 
Night Journey (a/-Jsra’), [5] Mary (Maryam), {6] the Pilgrimage 
(al-Hajj), [7] the Criterion (al-Furgan), [8] the Ant (an-Nami), [9] 
Prostration (as-Sajda), [10] Sad, [11] Ha Mim as-Sajda, {12] the 
Star (an-Najm), [13] the Rending (al-Inshigag), and [14] the 
Blood-Clot (al-‘Alagq).'°? 

Prostration is ‘required’ of him who has heard a verse of 
prostrating, even though he did not intend to hear it. A menstrua- 
ting woman and a woman with childbirth bleeding are exceptions — 
prostration is not ‘required’ of them if they recite a verse of 
prostration or hear it from others, [but one who hears a verse from 
them is required to prostrate. If a man who is in the state of major 
legal impurity, recites a verse of prostration or hears it from others 
he must prostrate; likewise, one hearing it from him is also 
‘required’ to prostrate. If one hears a verse of prostration from an 
infidel or a boy whose power of discrimination has already started 
functioning, one is ‘required’ to prostrate]. 

The imam of ritual prayer and his follower will not prostrate if 
they hear a Qur’anic verse of prostration from a follower of this 
imam or from the follower of another imam. [But if one who is not 
engaged in a ritual prayer hears it from a follower of an imam one 
must prostrate.] 

Ifthe imam and his followers hear a Qur’anic verse of prostration 
from one who is not the follower of any imam, they will prostrate 
after the completion of their ritual prayer. Should they prostrate in 
it, this will not do but their ritual prayer will not be corrupted. 

Prostration is ‘required’ if one hears a Qur’anic verse of prostra- 
tion rendered into Persian, provided one understands its meaning — 
this is the reliable view. 

There is disagreement of opinion among the jurists on the 
question whether prostration is ‘required’ of one who hears a 
Qur’anic verse of prostration from a sleeping man or from an 
insane person. Prostration is not necessary for him who hears it 
from a pet bird reciting it. 

In aritual prayer, prostration caused by Qur'an-reading is to be 

132 The numbers of the relevant verses occuring in these siras are as follows: 

7:206, 13:15, 16:49, 17:107, 19:58, 22:18, 25:60, 27:25, 32:15, 38:34, 41:37, 55:62, 

64:21, 96:19. 
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performed through a bowing, or through a prostration, other than 
the bowing or the prostration of the ritual prayer. The bowing of the 
ritual prayer will do instead of prostration caused by Qur’an-reading 
provided the intention for this is made when bowing. The prostra. 
tion of the ritual prayer will do even though when making it the 
intention for prostration caused by Qur’an-reading is not made, 
provided the immediacy of the recitation of the verse of prostration 
is not broken by the recitation of more than two verses after the verse 
of prostration. 

Ifa person has heard a Qur’anic verse requiring prostration from 
an imam, and he has not become his follower in that ritual prayer at 
all or has become his follower in a rak‘a other than that in which the 
verse was recited, [and the imam makes prostration for recitation], 
the person will prostrate outside that ritual prayer. If the person 
becomes a follower of the imam before the imam'’s prostrating for 
recitation of the verse, he will prostrate with the imam. If the person 
becomes a follower of the imam after the imam’s prostrating in that 
rak‘a in which the verse is recited, the person is deemed to have 
taken part in the prostration [by virtue of his obtaining that rak‘a]; 
so he will not perform this prostration at all. 

The prostration caused by Qur’an-reading which became 
‘required’ of one in a ritual prayer but which was not performed in 
it, cannot be performed later (gada’) outside that ritual prayer. 

A person recites a Qur’anic verse of prostration outside a ritual 
prayer and prostrates for this; then he starts a ritual prayer and 
repeats the recitation of the verse; in this case he will make another 
prostration. If, however, he does not make prostration first when he 
tecites or hears the verse outside the ritual prayer, one prostration, 
i.e. his prostration for the recitation of the same verse inside the 
ritual prayer, will suffice. He is like one who repeatedly reads one 
Qur’anic yerse of prostration in one and the same sitting — one 
prostration only will suffice this man. But if this man repeats the 
same yerse in two sittings, one prostration will nct be sufficient. A 
person’s sitting changes by his moving from it to a distance of at 
least three steps, by moving from one branch of a tree to another, or 
by swimming in the case of a river and big well — this is the most 
correct view. The sitting of reciting or hearing a verse necessitating 
prostration does not change by one’s moving from one corner to 
another in the case of a small house and of a mosque even though it 
is big; nor does it change if a boat which was still sails; nor does it 
change by the performance of one rak‘a of ritual prayer or two, by 
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drinking anything or eating two morsels of food, by walking two 
steps, by leaning against something or sitting or standing or 
ascending or descending to the place of the recitation of the verse 
requiring prostration, or by the movement of one’s riding animal or 
yehicle while one is engaged in a ritual prayer. 

"The hearer of a Qur’anic verse requiring prostration must pros- 
trate repeatedly if his sitting changes, even though the reciter’s 
sitting does not; if the case be the opposite, i.e. the reciter’s sitting 
changes but the hearer's sitting remains the same, the hearer will 
not prostrate repeatedly — this is the most correct view. 

Tt is ‘disliked’ by the law that one should read a Qur’anic siira 
leaving aside the verse of prostration that may be in it. The opposite 
of this is not disliked; it is however, ‘praiseworthy’ to add one verse 
of more to the verse of prostration. 

Itis ‘praiseworthy’ to read a Qur’anic verse necessitating prostra- 
tion with a low voice in the presence of one who is not prepared to 
hear it. 

Likewise, it is ‘praiseworthy’ that one who has recited a verse of 
prostration by sitting should stand up and then prostrate for it. The 
hearer of a verse of prostration should not lift his head from the 
prostration before its reciter lifts his head. The reciter will be 
ordered to precede the hearer in prostration; nor will the hearers be 
commanded to make lines, so that they will prostrate wherever they 
may be and in whatever state they may be. 

‘The stipulations for the validity of a prostration due to reading the 
Quranic verses of prostration are identical with those for a ritual 
prayer, except with regard to the saying of Allahu akbar at the start 
of a ritual prayer — this Allahu akbar is not a stipulation for the 
prostration due to Qur’an-reading. 

The method of prostration due to a Qur’anic verse is: to perform 
one prostration between saying Allahu akbar twice — once when 
falling prostrate and once when lifting up the head from prostration. 

Saying Allahu akbar twice is sunna. There is no lifting of the hands 
or reading of the Witnessing or salutation in the prostration due to 
Qur’an-reading. 
PROSTRATION FOR EXPRESSING GRATITUDE TO GOD 

Prostration expressing gratitude to God for any good achieved is 
legally ‘disliked’, according to the Imam Abi Hanifa. Imam Abi 
Yisuf and Imam Muhammad, have, however, maintained that this 

prostration is a good work for which reward will be granted by God. 

[As a proof of this view, they have cited the prophetic tradition: 
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“The Prophet (may God bless him and greet him!) used to 
fall prostrate when anything pleasing him happened to him, 
or when any good news was conveyed to him.”’}'” 


The method of prostration expressing gratitude to God is like the 
method of prostration due to recitation of a Qur’anic verse of 
prostration; [the stipulations for both kinds of prostration are also 
identical]. 

AN EFFECTIVE MEASURE AGAINST EVERY SERIOUS 
MISFORTUNE 


Shaykh an-Nasafi said in his book, The Sufficient (al-Kafi), “If an 
individual recites all the Qur’anic verses of prostration, in one 
sitting, prostrates once after the reading of every one of them, [and 
then prays to God that the misfortune which has already visited him 
or is likely to visit him, be warded off through the effect of this good 


work and through the mercy of God], then God will be sufficient for 
him in his misfortune.” 


THE FRIDAY ASSEMBLY PRAYER 
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O you who believe, when the call is made for the Assembly Prayer on 

Friday, hasten to the remembrance of God and leave off all business. That 

is better for you, did you but know. When the Assembly Prayer is finished 

then disperse in the land and seek of God's grace, and remember God 
much that you may prosper— Qur'an 62:9 
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The Messenger of God (may God bless and greet him!) said, “God puts a 


seal on the mind of him who leaves the Friday Assembly Prayer unper- 
formed three times successively without any real excuse. '4 


Stipulations for the Friday Assembly Prayer 


The Friday Assembly Prayer is ‘obligatory’ upon every individual 

who fulfils all of the following seven stipulations: [1] To be male. [2] 

To be a free man, not a slave. [3] To be a stationary man (mugim) in 

a town or in a place which is included in the definition of one’s being 
13 Ibn Maja, Sunan, Iqama, 192. 


™ Muslim, Sahih, Masajid, 254; at-Tirmidhi, Sunan, Jumu'a, 7; Abi Dawid, 
Sunan, Sala, 203; Ibn Maja, Sunan, Iqima, 93. 
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in a town, e.g. the race course of the town and the 

lard adjacent to the town — this is the most correct view. (4] 

ealthy. [S] To be safe from an oppressor. [6] Soundness of 

. [7] Soundness of the legs. 

man Who fulfils all these seven stipulations is obliged to perform 

Assembly Prayer. His performance of this ritual prayer, 

, is valid if it fulfils the following six stipulations. [1] 

nance of the Friday Assembly Prayer in a town or in its 

. [2] It is supported by the ruler or his deputy. (3] It is 

performed in the time of the Noon Prayer. So its performance is not 

coftect before this time; it is nullified with the expiry of the time for 

‘the Noon Prayer. [4] Addresses are given before the start of the two 

ob! " rak‘as of the Friday Assembly Prayer, for the purpose of 

is ritual prayer, and in the time of it. At least one man must be 

mesent for hearing the addresses, and he must be one of those by 

ym the Friday Assembly Prayer may be performed — this is the 
correct view. [5] A general permission is granted to all who wish to 
attend this ritual prayer. [6] A congregation is held for the Friday 

Assembly Prayer. The congregation must be of at least three men, 

excluding the imam, even though they are slaves or travellers or sick 

men. It is a stipulation for the validity of Friday Assembly Prayer 
that they perform it behind the imam at least until he makes the 
first prostration — if they nullify their ritual prayer after this 
prostration by the imam, he will complete this ritual prayer as the 

Friday Assembly Prayer; but if they nullify it before his prostration 

his Friday Assembly prayer is invalid. This ritual prayer is not 
correct if a woman or a child forms this congregation together with 
two adult men. It is ‘permissible’ for a sick man or a traveller to lead 
the Friday Assembly Prayer. 

‘The law defines a town as a place where there are a mufti, a ruler 
and a judge passing rulings on cases and inflicting penalties, and, 

/ Moreover, this place is such that its buildings are equal to the 
buildings of Mina. If the judge or the ruler acts as a mufti, in 
addition to his own respective function, a third man as a mufti, is 
not required. During the season of pilgrimage to Mecca, the caliph 
and the ruler of the Hijaz [but not the leader of the pilgrimage] are 
‘permitted’ by the law to hold the Friday Assembly Prayer at Mina. 

Itis correct to limit the addresses delivered before the ‘obligatory’ 
two rak‘as of the Friday Assembly Prayer to the utterance of the 
formula of glorification of God once or praise of God once or 
oneness of God once or magnification of God once. To utter them 
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only once is, however, ‘disliked’ by the law. [The addresser should 
follow what is sunna in the addresses. ] 


Sunna Acts in the Addresses of Friday Assembly Prayer 

Eighteen things are sunna in the addresses given before the start 
of the two ‘obligatory’ rak‘as of the Friday Assembly Prayer. They 
are as follows: 

{1] Ritual cleanliness of the addresser. (2) Covering his private 
parts. [3-5] His sitting on the pulpit before starting the first address, 
When he thus sits, performance of adhan (call to ritual prayer) in 
front of him. After the addresses are over, performance of igdma 
(call to the actual start of a ritual prayer) in front of him. [6] The 
state of standing when delivering both the addresses of the Friday 
Assembly Prayer. [To deliver both addresses or one of them by 
sitting is ‘disliked’ by the law.] [7] The addresser'’s state of standing 
in such a way that a sword lies at his left side; this should be in all 
countries which the Muslims once captured by force — in the case of 
the countries conquered through peace, it is not sunna that a sword 
should exist near the imam. [8] The people's facing towards the 
addresser. 

[9] Starting the first address by praising God, by uttering the two 
sentences of testimony,”S and by reading the formula of invoking 
blessings upon the Prophet. !* 

{10} Admonishing the people through the first address, and 
reminding them of that which will ensure their salvation. [11] 
Reading at least one Qur’anic verse. [12] To deliver two addresses. 
[13] To sit between the two addresses for a little while. [14] At the 

start of the second address, to repeat the praise of God and invoke 
blessings upon the Prophet. [15] In this address, prayer for the good 
of all male and female believers as well as for the forgiveness of their 
sins. 

[16] The people’s listening to the addresses. [It is sufficient if they 
try to listen, but do not listen because of a long distance or any other 
thing.] [17] Making the two addresses as short as the length of a long 
siira of the Qur'an. It is ‘disliked’ by the law that the addresses are 


made too long and that any of the above mentioned things is left 
undone. 


‘Required’ Acts in Preparation for Friday Assembly Prayer 


[1] A man is ‘required’ by the law to proceed to the mosque with 
some degree of haste when the first adhan is performed. [The second 


'*For these sentences see supra, p. 33. *For this formula see supra, p. 104. 
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hich is performed for the start of the first address, To 
mosque before the first adhan is of course ‘praise- 
e is also ‘required’ to abandon trafficking {or any 
h bars him from proceeding towards the mosque or 
s this proceeding, such as buying or selling in the state 
when the first adhan is already performed — this is the 


Disliked Acts in the Friday Assembly Prayer 


“prayer of any type whatever and no utterances are 
e’ from the time, when the imam comes out to ascend to 
ilpit for delivering the addresses of the Friday Assembly 
until the time when he completes the two ‘obligatory’ rak‘as 
‘dislikes’ that a man, present when the imam is 
address, should eat or drink or do any vain thing or look 
should not reply if someone salutes him; nor should he 
meone’s sneezing, by saying yarhamuka Allahu (may 
n upon you!), [because these will keep him from 
© the addresses]. The addresser should not salute the 
nhehas ascended to the pulpit. 
lisliked’ by the law that a man should leave the town, 
performing the Friday Assembly Prayer, after the first 
is performed. [To leave the town before the sun has passed its 
after the performance of this ritual prayer is of course 
ced’.] 
on on whom the Friday Assembly Prayer is not ‘obliga- 
g. asick man or a traveller or a blind man or a lame man or 
oman}, has performed it, he need not perform the Noon Prayer. 
sth ough the Friday Assembly Prayer is not ‘obligatory’ upon 
ople, it is better for them, except the woman, to perform it, 


A 


sr is ‘unlawful’ for a man who has no excuse (preventing him 
om attending the Friday Assembly Prayer]. If, after this per- 
ince, he proceeds towards the mosque to perform the Friday 
3 sly Prayer, and the imam was engaged in it when he has just 
_ Weft his house, his Noon Prayer which he has already performed is 
lid, even though he could not join the Friday Assembly Prayer 
lich he has proceeded. 
law ‘dislikes’ that an excused man, [e.g. a sick man or a 
‘J, and an imprisoned man should perform the Noon Prayer 


a * 
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in congregation in a town on Friday. [It is ‘praiseworthy’ for these 
people to perform the Noon Prayer individually after the Friday 
Assembly Prayer has already been performed by others. To perform 
it individually before the Friday Assembly Prayer is ‘disliked’ by the 
law.] 

The man who has joined the Friday Assembly Prayer when the 
imam is reading the last Witnessing or making the prostrations due 
to forgetfulness, will complete the remaining part of this ritual 
prayer as the Friday Assembly Prayer, not as the Noon prayer. 


‘Id PRAYERS 
Stipulations for ‘Id Prayers 


The two ‘Id Prayers — i.e. the ritual prayer of ‘Id al-Fitr (the 
Festival Day on the expiry of the lunar month Ramadan) and the 

! ritual prayer of ‘Id al-Adha (the Festival Day of the Sacrifice of 

q Animals) — are ‘required’ of every such one as is ‘required’ to 
perform the Friday Assembly Prayer. The stipulations which make 
the ‘Id Prayers ‘required’ of a man and the stipulations which make 
their performance valid are the same as those for the Friday 
Assembly Prayer, as described in the preceding section, except the 
stipulation concerning the address in the Friday Assembly Prayer. 
Thus ‘Id Prayers are valid without an address in them; however, it is 
bad to perform them without an address as it is bad to deliver an 
address before the ‘Id Prayers — bad because these are contrary to 
what the Prophet did. 


‘Praiseworthy’ Acts on the Day of ‘Id al-Fitr 


It is ‘praiseworthy’ to perform thirteen acts on the day of ‘Id 
al-Fitr (the Festival Day on the expiry of the lunar month Rama- 
dan). These acts are as follows: 

[1-3] Eating any sweet thing before going to perform the ritual 
prayer of ‘Id al-Fitr. It is ‘praiseworthy’ that one should eat dates 
and that they should be of an odd number. [The Prophet used to do 
this.]"” 

[4-7] To bathe, to use the tooth-stick for cleaning the mouth, to 
apply scented oil or perfume to the body, and to wear the best of all 
clothes one possesses. 

[8] To pay, before going to perform the ‘Id Prayer, the ‘obligatory’ 
alms of ‘Id al-Fitr (sadagat al-fitr) if these alms are ‘obligatory’ on 
the individual, to express joy and gladness, and to pay ‘supereroga- 

137 Al-Bukhari, Sahih, ‘Idayn, 4. 


Ss 


AYER 


is according to one’s ability. 
(0) Waking from sleep very early in the morning. Hastening to 
performance of the ‘Id Prayer, [so that one might obtain 
ice of going there early and of performance of this ritual 
the first line]. [11] Performance of the Dawn Prayer in the 
fone’s own locality. 
2j After doing all that is mentioned above, to proceed to the 
of the ‘Id Prayer on foot, if possible, and constantly saying 
I ‘> 141: God is the greatest) with low voice. Saying of 
[be stopped when one reaches the place of the ‘Id Prayer. 
to be found in one legal report. In another report it is 
‘that the saying of this formula willbe stopped when the 
starts. [13] To return from the place of the ‘Id Prayer by a 
different from the one by which one went to the place of the ‘Id 
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ie law ‘dislikes’ that one should perform ‘supererogatory’ ritual 
m in the place of the ‘Id Prayer or at home before the 
performance of the ‘Id Prayer, and in the place of the ‘Id Prayer 
oo view is adopted by the majority of the jurists. 


Time and Methods of the ‘Id Prayer 


“The time for the ‘Id Prayers starts from the time when the sun has 
risen high up the measure of one spear or two, and continues to just 
before the sun passes its meridian. 

“The methods of the two ‘Id Prayers are as follows. [1] First to 
make the intention of the ‘Id Prayers. (Intention is to be produced in 
the devotee’s mind. He should also utter the formula of intention 
thus: ‘1 Perform the ‘Id Prayer in order to please God as the imam’. 
This formula is for the imam. The follower will only replace the 
a, *as the imam’ by the expression ‘as a follower’. [2] After 

to say Allahu akbar for starting the ‘Id Prayer. (3] Then to read 
the formula of praising God.'* [4] Then to say Allahu akbar three 
times as additional takbir, lifting the hands up when saying each of 
them. [5] Then to seck the protection of God by reading the 
formula: a‘tidhu bi-Allahi mina sh-shaytani r-rajimi. (6) Then 
secretly to say: bi-smi Allahi r-rahmani r-rahimi. {7| Then the imam 
will read the Opening Sira of the Qur'an. [8] Then to add another 

Qur’anic stira to it. It is ‘praiseworthy’ that this stira be the one 

which starts with the verse, ‘‘Glorify the name of your Lord, the 

Most High ....""? 

\*See supra, p. 101 


1 ‘This is the eighty-seventh sira of the Qur'an. It consists of fifteen verses. 
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[9] Then the imam will bow, and the followers will imitate him. 
[10] Then, after the prostration of the first rak‘a, when the imam 
will stand up for the second rak‘a, he will start with the reading of 
bi-smi Allahi r-rahmani r-rahimi, then of the opening Sira of the 
Qur'an, and then of another Qur’anic siira; it is ‘praiseworthy’ that 
this additional siira be the one starting with the verse, “Has the news 
of the overspreading calamity reached you?” ” [11] Then both the 
imam and the followers will say Allahu akbar three times as 
additional rakbir, lifting the hands every time, as is done in the first 
rak‘a, This, i.e. saying of Allahu akbar three times after reading the 
Qur’anic stra, is better than saying this before reading it in the 
second rak‘a, It is, however, ‘permissible’ to say Allahu akbar three 
times before reading the stira in the second rak’a. 

[12] On completion of the ‘Id Prayer the imam will deliver two 
addresses through which he will instruct the people concerning the 
‘obligatory’ alms of the ‘Id al-Fitr. [He will sit between the addresses 
for a while. He will also magnify God in them. He will start them 
with magnification of God by saying Allahu akbar. The people will 
magnify God along with the imam; they will also secretly read the 
formula of invoking blessings upon the Prophet; this formula is cited 
in a previous section]. '* 

The man who has missed the performace of the ‘Id Prayer with 
the imam, will not perform it later. [If he likes he will go back from 
the place of ‘Id Prayer or if he likes he can perform here four rak‘as 
of ‘supererogatory’ ritual prayer which will be the Supererogatory 
Ritual Prayer after Sunrise (salat-ad-duha. | 

The ritual prayer for ‘Id al-Fitr can be delayed only to the next day 
for an excuse. [In the absence of any legitimate excuse this ritual 
prayer is not correct the next day]. 

The legal rulings concerning the ritual prayer of ‘Id al-Adha (the 
Festival Day of the Sacrifice of Animals) are similar to those 
concerning the ritual prayer of ‘Id al-Fitr, except that in the former 
ritual prayer it is ‘praiseworthy’ to delay eating anything until after 
the ritual prayer and to say Allahu akbar loudly on the road when 
going to the place of ‘Id Prayer. There are two other differences: one 
is to instruct, through the addresses, the people concerning the 
sacrifice of animals and concerning the saying of Allahu akbar on 
the Days of Drying the Meat (Ayyam at-Tashriq), [i.e. the eleventh, 
twelfth and the thirteenth of the lunar month Dhii |!-Hijja]. The 
other difference is that the ritual prayer of ‘Id al-Adha can be 


140 This is the eighty-eighth Qur'anic siira consisting of twenty-six short verses 
‘See supra, p. 104. 
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for three days for an excuse. [If there is no excuse this delay 
ed’ by the law.] 
ired’'#? to say Allahu akbar on the Days of Drying the 
Siete immediately after every ‘obligatory’ ritual prayer per- 
formed in ‘praiseworthy’ congregation, from the Dawn Prayer of the 
of ‘Arafa, i.e. the ninth of Dhi !-Hijja, up to the Late Afternoon 
F er of the Day of ‘Id al-Adha, ice. the tenth of Dhii I-Hijja. [This 
a is that Allahu akbar is to be said after eight ‘obligatory’ ritual 
performed in congregation.] So it is ‘required’ of an imam 
he is ‘stationary’ in a place defined by law as a town; [it is 
“totrequired” of an imam who is a traveller or who is ‘stationary’ in a 
legally considered as a village]. It is also ‘required’ of the 
who follows the imam who is a ‘stationary’ person, even 
though this person is a traveller or a woman; {a woman will say 
“Allahw akbar with a low voice, but a man with a loud voice. A 
in thram will read Allahu akbar first and then the formula of 
. For the reading of this Al/ahu akbar it is not necessary that 
‘ devotee should be in the state of ritual cleanliness]. All this is the 
‘yiew of the Imam Abt Hanifa. Imam Abii Yisuf and the Imam 
Muhammad maintain that saying of Allahu akbar is ‘required’, 
immediately after every ‘obligatory’ ritual prayer, of anyone who has 
‘performed it even though being alone or a traveller or in a place 
Considered by the law as a village, from the Dawn Prayer of the Day 
of ‘Arafa up to the Late Afternoon Prayer of the fifth day from the 
Day of *Arafa, i.e. to the end of the Days of Drying the Meat. On 
this view has been the practice of the Muslims, and on this has been 
given the legal decision. 
There is no sin in saying Allahu akbar at the end of the two ‘Id 
Prayers, in the market place, and in similar places. This Allahu 
akbar in its complete form is: 


aS) a ¢ 51 a} 

aul Yi aly 
+5) ally ¢ St all, 

sders) al, 

(Allahu akbar, Allahu akbar. La ilaha illa Allahu. Wa 
Allahu akbar, wa Allahu akbar. Wa li-Allahi |-hamdu.) 
(God is the greatest, God is the greatest. There is no god but 
God. God is the greatest, God is the greatest. To God 
belong all types of perfect praise). 


142 Qur'an 2:203. 
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RITUAL PRAYERS FOR REMOVAL OF FEAR AND ECLIPSE 
OF THE SUN AND THE MOON 


OLN ely Caetll ol i ples ate AU dee IG 

aU 53 NN ge GS pT, NSU a LI 
| 

The Prophet (may God bless him and greet him!) said, “The ieee 

moon are certainly two signs of God ... When you see them eclipsed, flee 

____to remembrance of God and to ritual prayer,”’'43 
For the removal of an eclipse of the sun it is sunna to perform two 
rak‘as of ritual prayer in the manner of a ‘supererogatory’ ritual 
prayer, but following the imam of the Friday Assembly Prayer, or by 
following one who is instructed by the ruler to lead this special ritual 
prayer. Either of these two will lead this ritual prayer without 
adhan (i.e. call to ritual prayer), without igama (i.e. call to the 
actual start of a ritual prayer), without loudly reading Qur’anic 
verses, and without delivering any address. Rather people will be 
summoned to this special ritual prayer by shouting: ‘Ritual prayer 
for an eclipse of the sun is starting in congregation’ (4asl> ® yl aI): 
as-salatu jami‘atun). 

It is sunna to prolong the two rak‘as of this ritual prayer, as well 
as the bowing and the prostrations mad in them. On completing 
these rak‘as, the imam will pray to God for the removal of the 
eclipse, by sitting and facing the direction of the Holy Ka‘ba if he 
likes, or by standing and facing the people present, and this latter is 
better. [He will not ascend to the pulpit for praying.] When he 
prays, the people will say: min. In this state of praying they will 
persist until the sun is fully bright. 

Should the imam be not present, people will perform this special 
ritual prayer individually [at home], like the ritual prayer for 
removal of an eclipse of the moon [which is performed individually], 
and like the ritual prayer for the removal of terrible darkness at 
daytime, of a strong gusty wind, and of frightening and fearful 
calamities, such as earthquakes, thunderbolts, constant rainfalls, 
serious diseases, and the attack of enemies. 


RITUAL PRAYER FOR RAIN 


At the time of drought when people are in severe need of water for 
themselves, for their cattle and for their harvest, there is a ritual 
prayer for rain. It is to be performed, not in congregation, but 


143 Al-Bukhirl, Sahih, Kusif, 2, 6, 9, 15, 17; Muslim, Sahih, Kusif, 1ff., 10; 
an-Nasa‘l, Sunan, Kusif, 1; Ibn Maja, Sunan, Iqama, 152. 
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individually; [its performance in congregation, however, is ‘per- 
‘missible’, though not sunna. It consists of two rak‘as. There is 
adhan nor igama for prayer for rain. If this ritual prayer is 
performed in congregation the imam will read Qur’anic siras in it in 
‘aloud voice]. Part of this ritual prayer consists in seeking forgive- 
ness of sin from God. '* 

In the case of ritual prayer for rain it is ‘praiseworthy’ that people 
come out of their houses for three consecutive days, on foot, 
4 old but washed, unpatched clothes or patched clothes, 
being extremely lowly, humble and submissive towards God, with 
dow heads, and having given alms every day before coming out 
of their houses for this ritual prayer. It is ‘praiseworthy’ to bring out 
the domestic animals together with their calves, and very old people 
aswell as children, since the severe need of these and their prayers 
may easily bring down divine mercy in the form of rain. 

" People will come out from their houses to an open field for the 
fitual prayer for rain. In the holy cities of Mecca and Jerusalem, 
however, people will assemble in the Sacred Mosque (al-Masjid 
a@-Haram) and the Dome of the Rock (al-Masjid al-Aqsa) respec- 
tively because divine mercy descends in these mosques more than in 
other places.© The people of Medina should assemble in the 
Mosque of the Prophet, [since in Medina this is the best place for 
appeal to God for mercy. Domestic animals will be kept near the 
door of the mosque]. 

The method of supplication to God for rain is: the imam will 
supplicate, by standing, facing the direction of the Ka‘ba, and 
raising the hands; the people will be in the condition of sitting, 
facing the direction of the Ka‘ba, and saying amin at his supplica- 
tion. This supplication formula is as follows: 

Ge ele 5. Uy ae Ee es eal 

“Sls Ub la Wh. cul, 
(Allahumma, asqind ghaythan mughithan, hani'an marian 
ghadagan, ‘ajilan ghayra raithin, mujallilan sahhan 
tabagan da‘iman.) 


Other formulae of supplication resembling this should also be read 
secretly or loudly. There is no provision for such a thing as turning 
away of the mantle in a prayer for rain.” [Sometimes people do this 
™ Qur'an 11:52. 
5 The Sacred Mosque is mentioned in the Qur'an several times (2:144, 149, 150, 
191, 196, 217, 5:2, 97, 8:34, 9:7, 19, 28, J7:1). The precincts of the mosque in 
Jerusalem are blessed by God; see Qur'an 17:1. 146 Cf, al-Ghazali, Ihya’, 1, 204. 
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a Muslim state, need not attend the ritual prayer for rain. 
RITUAL PRAYER IN FEAR 


Performance of ritual prayer in a special manner is ‘permissible’ 
when an enemy is present and when there is fear of drowning or of 
burning. 

If, at the time of fear, people are in dispute with one another 
concerning the performance of a ritual prayer behind one imam, 
they will be divided into two groups. One group will stand in front of 
the enemy as protection. The imam, together with the other group, 
will perform one rak‘a of that ritual prayer which consists of two 
rak‘as, or two rak’as of that ritual prayer which consists of four 
rak‘as, or two rak‘as of the Sunset Prayer. Then this group will go, 
on foot, to the enemy. The other group which stood as protection, 
will come and start the ritual prayer with the imam, and the imam 
will perform with them the remaining rak‘a or rak‘as and will salute 
alone thereby himself completing the ritual prayer. This group will 
0, on foot, to the enemy. Then the other group will come, complete 
its ritual prayer without reading Qur'anic siras in this part of it and 


will salute, and it will go to the enemy. Then the other group will 


come, if it wants, and complete what remains of the ritual prayer, 
reading Qur'anic siiras in this part of it. : 

If the fear of the enemy is very strong, people will perform ritual 
prayer while riding, [though their riding animals or their vehicles are 
moving], individually and with indication of the head, facing 
whatever direction possible. 

Ritual prayer in fear is ‘not permissible’ if the enemy is not 
present. It is ‘praiseworthy’ to carry weapons when one is engaged in 
aritual prayer, if there is fear of attack by an enemy. 

If, at the time of fear, people do not dispute with one another 
concerning the performance of a ritual prayer behind one imam, the 
best course of action is that one group performs the ritual prayer 
completely behind one imam, and the other group then comes and 

performs the ritual prayer completely behind another imam. This is 
like performance of a ritual prayer during times of safety. 


LEGAL RULES CONCERNING FUNERALS 


4S >) OS oe tplery Ate al All Jeo Jb 


a1 Jeo eal YI aly 
The Messenger of God (may God bless and greet him!) said, “One whox 
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as a good sign for rain. ] Non-Muslims who are granted protection in 


last words [at death] are: ‘there is no god but God’, will enter Paradise.” !47 
Duties towards a Dying Man. Preparing the Dead for Burial 


It is sunna to keep the dying man on his right side. To keep him on 
his back is ‘permissible’ by the law; however, his head should be 
raised up a little [so that his face may be towards the direction of the 
Ka‘ba and not towards the sky]. It is sunna indirectly to teach him 
about the oneness of God and the prophethood of Muhammad. This 
is by mentioning near him the two sentences of testimony. Mention 
of the two sentences near him should be made without much 
repetition, [since too much repetition may annoy him at the most 
difficult hour of death]. For the same reason he should not be 
ordered to utter these sentences of testimony. 

Teaching the sentences of testimony to a deceased person after his 
dead body is put in the grave [and after burial is completed] has its 
source in the Shari'a. [The procedure of this teaching is as follows. 
When burial is completed, one will come very close to the grave and 
instruct him three times, “‘O so-and-so, say: there is no god but 
God.” Then he will again instruct, ‘‘O so-and-so, say: my Lord is 
God, my religion is Islam, and my prophet is Muhammad; God, 
through the Means of Your chosen friend, i.e. the prophet Muham- 
mad, I pray to You that You show mercy to me by granting my death 
in Islam and in faith and that You permit Your prophet to intercede 
to You for us.”’]'“* Some authorities, the Mu'tazilas among them, 
maintain that the sentences of testimony will not be taught after the 
burial. Others say that the buried person will neither be ordered to 
utter the sentences of testimony nor be prohibited from this. [This 
middle course may be effected by instructing him, “‘O so-and-so, 
remember the religion in which you believed in your life of the world, 
by testifying that there is no god but God and that Muhammad is 
His servant and messenger."’} “? 

When a person is dying it is ‘praiseworthy’ that his relatives and 
neighbours should be near him [in order to give him water for 
quenching his thirst, to mention to him the unlimited mercy of God, 
and to create in his mind a good idea about God, for God forgives 
him who dies with the hope of forgiveness of God through His 
mercy]." They should also read the Stra Ya Sin.'*' Some later 
authorities on Islamic jurisprudence have said that it is good to read 

147 Al-Bukhari, Sahih, Jana'iz, 1. 
1 Ash-Shurubalali, Marag/, p. 223. 149 Jbid., p. 222. 


1 Muslim, Sahih, Janna, 8if.; abi Dawid, Sunan, Jana‘iz, 13; Ibn Maja, 
Sunan, Zuhd, 14. 1S) See infra, n. 180. 
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the Sura of Thunderbolt (ar-Ra‘d)'? [because the reading of this 
sura facilitates the soul’s departing from the body]. Authorities have 
differed as to whether or not menstruating women and women with 
childbirth bleeding should be allowed to be near the dying man. 

After death the beard of the dead will be tied, and his eyes closed. 
The person who will close his eyes will read the formula prayer: 


In the name of God and on the religion of the Messenger of 
God (may God bless him and greet him!). God, make his 
limmediate] affair easy for him, facilitate for him that 
which is after this affair, make him happy by granting him 
encounter with You, and make that which comes out 
towards him better than that which comes out from him. 
re vpley de al do all) Jpn de Le, all! r—) 
det, ecbab otals dal 4te Je» coal at oJ 

(de Gye lee > A ee 
(Bi-smillahi, wa ‘ala millati rasuli Allahi, salla Allahu 
‘alayhi wa sallama. Allahumma, yassir ‘alayhi amrahu, wa 
sahhil ‘alayhi ma ba‘dahu, wa as‘adhu bi-liga’ ika; wa aj‘al 
ma kharaja ilayhi khayran mimma kharaja ‘anhu). 


[Then his body will be covered with a long piece of cloth]. A piece of 
iron should be put on his belly, so that it may not swell; [there is 
some property in the iron which prevents swelling of the belly]. His 
hands will be kept by his both sides; it is ‘not permissible’ to keep 
them on his chest. It is ‘disliked’ by the law that the Qur’an should 
be read near him until he is washed. It is ‘praiseworthy’ to inform 
people of his death so that the number of those who will perform 
ritual prayer over him may increase. The preparation for his burial 
will be hastened. Thus soon after his death he will be put on a 
bedstead fumigated an odd number of times, [i.e. thrice or five 
times], and his position may be in any way it happens — this is the 
most correct view. His private parts will be covered. Then his cloth 
will be taken off [and the private parts will be washed using a rag]. 
After this others will make his ablution; this is the correct view; if, 
however, he is a child unable to understand what ritual prayer 
means, ablution need not be made for him. In ablution gargling and 
blowing out of the nose will not be made [because these are difficult 
— his mouth and nose will only be wiped with a rag wetted with 
water]. If, however, he is in the state of major legal impurity, [or if 
she is a menstruating woman or a woman with childbirth bleeding], 
182 This is the thirteenth Qur’anic siira consisting of forty-three verses. 
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washing of the mouth and the nostril is ‘necessary’, even though it is 
difficult. 

On completion of ablution, boiled water mixed with potash or 
leaves of lote-tree will be poured on his body; if these are not 
available, pure water which is slightly hot will be sufficient. The hair 
ofhis head and beard will be washed with water mixed with khitmi, 
a kind of fragrant herb which cleanses like soap; [if this herb is not 
ayailable, soap is sufficient]. After this he will be reclined on his left 
side, and his right side will be washed until the water reaches that 
part of his body which touches the bedstead. Then he will be put on 
his right side, and the left side of his body will be washed in the same 
way; [thus the water will have reached his whole body]. Then his 
body will be seated a little leaning against something, and his belly 
will be wiped gently; anything which comes out of it will be washed 
away — repetition of the washing of the entire body [or of ablution] 
isnot necessary. Then the wetness of the body will be absorbed with 
apiece of cloth. Then a shirt will be put on him, and then the clothes 
of the shroud will be spread out. Perfume will be applied to his 
beard and the head, and camphor to all his bodily parts with which 
one prostrates in a ritual prayer, [i-e. the forehead, the nose, the 
hands, the knees, and the feet]. In the clear legal reports there is no 
mention of the use of cotton in washing a dead body. His nose hair 
will not be trimmed; and the hair of his head will not be cut. Nor will 
his hair and beard be combed. 

A woman can wash the dead body of her husband but not vice 
versa. If a woman is not found to wash the dead body of a woman, 
her husband will purify it through ablution with clean sand. If a 
woman dies with men, they will purify her body through ablution 
with clean sand; similarly, if a man dies with women, they will purify 
his body through ablution with clean sand; the man effecting this 
purification of the dead body of a woman will, [because he is a 
stranger for her), wrap his hand with a rag [in order that his naked 
hand may not touch her body); if a man who has blood relationship 
with the deceased woman and who is not legally allowed to marry her 
during her lifetime, is found, he will purify her dead body through 
ablution with clean sand without using a rag, [because he is 
‘permitted’ by the law to touch her bodily parts wiped in ablution 
with clean sand]; likewise, the dead body of a hermaphrodite will be 
purified through ablution with clean sand — this is mentioned in a 
clear legal report. 

Itis ‘permissible’ for both man and woman to wash such boys and 
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girls as have not attained the age of sex, [because their bodily parts 
do not fall under the legal ruling concerning the private parts. There 
is no sin in kissing the dead body out of love or for blessings). 

It is the duty of the husband to prepare his deceased wife for 
burial, even though he is in financial difficulty; this is the most 
correct view, [and on this has been given legal decision]. The cost of 
the shroud of a deceased person who has left behind no wealth, will 
be paid by his relative who was legally ‘required’ to maintain him or 
her in his or her lifetime. In the absence of such a relative, the 
expenditure will be born by the state treasury. If the treasury refuses 
to bear the expenditure because of inability or injustice, the 
individuals will bear it. An individual unable to buy the shroud and 
to arrange the burial of a deceased person, will seek assistance from 


others. 

Shrouding a dead body is something ‘obligatory’. In respect of the 
number of pieces of cloth to be used, a shroud is of three kinds, 
namely, sunna, sufficient, and essential. The sunna shroud for a 
man is [1] a shirt [covering the body from the base of the neck to the 
feet}, [2] a waist-wrapper [which is so long as to reach the feet], and 
[3] a wrapper [which is longer than the body and with which the 
entire body can be wrapped, and ever. after this its both extremes, 
upper and lower, can be tied]. The quality of these pieces of cloth 
should be equal to that of the dress he used to wear in his lifetime 
[on the occasion of the Friday Assembly Prayer and ‘Id Prayers). 
The sufficient shroud for a man is one consisting of [1] the 
waist-wrapper and [2] the wrapper. White cotton cloth is preferable 
to other cloth. [Old cloth but washed and new cloth are same in 
merit.] The waist-wrapper and the wrapper will both be so long as to 
cover the body from the lock of the hair of the head to the feet [and 
even more]. The shirt will have no sleeve, no rolling down and no 
pocket. Nor will its sides be hemmed. A turban is ‘disliked’ by the 
law — this is the correct view. [The procedure of putting on the 
shroud is that the wrapper will be spread out first, then the 
waist-wrapper over it; then the body wearing the shirt will be put on 
the waist-wrapper]; then the waist-wrapper will be wrapped from the 
left side and then from the right side; [then the wrapper will be 
wrapped in the same way]. The shroud will be tied if it is feared that 
it may be spread out. 

In the sunna shroud for a woman, two pieces of cloth will be 
added [to those used for a man]. These two are: [1] a veil for her face 
{and head], and [2] a rag (the breadth of which is equal to that 
between the breast and the navel and] which is for tying her breasts. 


| 
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In the case of the sufficient shroud for a woman, only a veil for her 
face will be added to the two pieces used for a man’s sufficient 
shroud. Her hair will be made two plaits which will be put on her 
chest over her shirt. Then the veil will be put [on her head and face 


and] on the shirt; so it will be under the wrapper. Then the rag will 


be tied over the wrapper in order that the pieces of cloth may not 
spread out, 

The shroud, whether of man or woman, will be fumigated an odd 
number of times before the dead body is inserted into it. The 
essential shroud for a man or a woman is that which is available. 


Ritual Prayer over a Bier 

Ritual prayer over a deceased person is a collective obligation, i.e. 
it is obligatory upon every individual of the society but if a single 
individual performs it its obligation ceases to be the responsibility 
of all others. 

The pillars of the ritual prayer over a deceased person are: the 
saying of Allahu akbar, and standing. 

There are six stipulations for the validity of ritual prayer over the 
bier. They are as follows: [1] The deceased person is a Muslim. [2] 
He is clean, [and the place where he is put for the prayer is also 
clean]. [3] He is in front of the people who are praying for him. [4] 
He is present fully, or the greater part of his body or at least half of it 
together with the head is present. [S] The people performing ritual 
prayer for him are neither riding nor sitting without an excuse. [This 
is because standing is a pillar for this prayer; so it cannot be 


“neglected without an excuse.] [6] The deceased person should be 


placed on the ground. If he be on the back of an animal or on a 
vehicle or in people's hands, the ritual prayer is not valid according 
to the chosen view, except in the case of the existence of an excuse. 
The sunna acts in the ritual prayer over a deceased person are four 
in number. They are as follows. [1] The standing of the imam (i.e. 
one who leads a ritual prayer) opposite the chest of the deceased 
person, whether male or female. [This is because the chest is the 
bodily part inside which his soul as well as the light of the faith 
existed.] [2] Reading the formula of praise of God (thana’), 
following the saying of Allahu akbar for the first time in this ritual 
prayer.’ [3] Reading the formula of invoking blessings upon the 
Prophet, following the saying of Allahu akbar for the second 
time. '* [4] To supplicate to God for the dead, following the reading 
of Allahu akbar for the third time. This supplication should not 
for this formula see supra, p. 101. ‘This formula is cited supra, p. 104 
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concern anything [other than affairs of the Hereafter]. q 
that supplication formula which is transmitted from the Prop}, 
better, because in this case the chance of the acceptan,! 
supplication by God is greater. This supplication formu), 
memorized by ‘Awf ibn Malik '* when he performed the ny 
prayer over a bier along with the Prophet, is: 


God, forgive him, have mercy upon him and pardon 
Give him generous hospitality and widen his grave, \, 
him with water, snow and hail, and cleanse him from, 
white cloth is cleansed from dirt. Grant him a house 
than his house in this world, a family better than his 
in this life, and a wife better than his wife left behind, Age 
him to enter into Paradise, and protect him from chia 
ment of the grave and punishment of Hell.'* 
foe) ep tots Accvicls ales 4am hy 4 piel ge 
US eLUbsI Ge aay oly Gilly cLIL 4litly aby 
ONS oe Vy Wylo Vals Ly G42 vy yp 
che) AIR Ny dm 95 oe VF Lo 959 Al 13 
(QS) des Molde yo ih 
(Allahumma, aghfir lahu wa arhamhu. Wa Gfih wy 
‘anhu. Wa akrim nuzalahu, wa wassi‘ madkhalahu \ 
aghsilhu bi-l-mai wa th-thalji wa.l-baradi. Wa nogiy 
min al-khataya, kama yunaqga th-thawbu |-abyadu~ 
ad-danasi. Wa abdilhu daran khayran min darihi, wade 
khayran min ahlihi, wa zawjan khayran min zawjihi 
dkhilhu l-jannata,wa a‘idhhu min ‘adhabl I-qabi¢ 
‘adhabi n-narid 
It is required to salute after saying Allahu akbar for the fourtht= 
No formula prayer will be read after this; this view is to be foun!) 
clear legal report. [The prayer formula mentioned above will ben’ 
secretly, but Allahu akbar loudly.) The hands will not be lifted 
otherwise than in saying Allahu akbar for the first time. If the i 
18S ‘Awf ibn Malik was one of the companions of the Prophet. For his bp 
see Ibn ‘Abd al-Barr, al-Isti'ab, Egypt, 1960, II, 1226. 

186 Muslim, Sahih, Jana’iz, 85f.; at-Tirmidhi, Sunan, Jana’iz, 38; ne 
Sunan, Tahara, 49; Ibn Maja, Sunan, Jana’iz, 23. ‘Awf ibn Malik sh& 
memorized this formula prayer from the Prophet and later narrated it, sail ® 
when he had heard the Prophet pray over the bier by reading this prayer form’! 
had wished that he could be that bier, This is because this prayer 6 © 


comprehensive, and because it was made by one whose prayer was sure to bem 
by God. 
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says Allahu akbar a fifth time forgetfully the follower should not 
imitate him, but should wait for his salutation [so that they may 
salute together with him]. In the ritual prayer over a deceased 
person who is insane or a child, one will not pray to God for their 
forgiveness, [because they have no sin]. Rather in their case one 
should read the formula of prayer: 


God, make him for us a child sent before; make him a 

means of reward for us and a treasure; and make him for us 

an intercessor whose intercession is acceptable to You. 

W alot, J 55, lol dlam!, lbs LW alam! cee!) 
(latte LL 

(Allahumma, aj‘alhu lana faratan. Wa j'alhu lana ajaran 

wa dhukhran. Waj‘alhu lana shafi‘an mushaffa‘am) 


[Who will Lead the Ritual Prayer over a Deceased Person} 


The person who is most deserving of leading the ritual prayer over 
aman who has died, is the Muslim ruler of his country. Next to the 
ruler is his Muslim deputy, then the Muslim judge, [then the 
Muslim deputy of the judge], then the Muslim leader of the locality 
of the dead, and then his Muslim guardian who is male and who is 
obliged to perform the religious duties.'5’ [A woman, a minor, and 
one possessing very little degree of intellect have no right to lead 
this ritual prayer. The father of the deceased has preference over his 
son. If the deceased person has no guardian, his wife or, if he has no 
wife, his neighbours will occupy the place of his guardian.) He who 
has priority to lead the ritual prayer over a bier, has the right to 
permit another person to lead it. If another person has led it without 
his permission [and he did not follow that person], he can repeat it, 
ifhe likes. However, those who performed this prayer following that 
person, will not repeat it. The man who has priority to lead this 
ritual prayer by virtue of his guardianship, is more deserving than 
one whom the deceased ordered by way of a will to lead the prayer 
over him, [for his order by a will is nullified in this case] — this is the 
view on which legal decision has been given. If a man over whom 
ritual prayer is not performed is buried, it will be performed on his 
graye, even though he was not washed, so long as he is not swollen 
inside the graye. 

[In a ritual prayer over the bier, if only seven persons are present 
one of them will go ahead as the imam, three will stand behind him, 

187 A person is obliged to perform the religious duties if he is neither insane nor 
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two will make the second line, and one will stand in the third. This 
making of three lines is necessary because there is a Tradition: 


“One over whom three lines of devotees pray, is forgiven by 
God. The best of these lines is the last one, because the 
prayer of the devotees standing in this line is most likely to 
be accepted because of their humility.””] '* 

When several biers are assembled, it is better to perform ritual 
prayer over each of them individually. The best of them will precede, 
then the second best, and so on. If all biers are assembled and the 
ritual prayer is performed over all of them at once, this is correct; 
they will be put in a long line from that side which is closer to the 
direction of the Ka‘ba, in such a way that the chest of each of them 
will be in front of the imam, [being opposite to him]. In putting 
them thus, their order should be maintained: men should be put 
from that side which is adjacent to the imam; after them children, 
then the hermaphrodites, and lastly women. If all are buried in one 
grave for a necessity, they will be put in it in an opposite order. 

A person who has arrived late and has found the imam between 
the saying of two Allahu akbars, will wait for the imam’s saying of 
Allahu akbar; when the imam says Allahu akbar, he will start the 
ritual prayer with the imam and will agree with him in his 
supplication; then, before the bier is lifted up from the ground, he 
will perform that part of the ritual prayer which he missed in the 
beginning. The man who has arrived when the imam has said Allahu 
akbar at the start of this ritual prayer, will not wait for his saying 
Allahu akbar a second time, but will say Allahu akbar and thus start 
the ritual prayer; he is considered to have performed the whole ritual 
prayer with the imam, and consequently will salute along with him. 
The man who has arrived after the imam's saying of Allahu akbar 
for the fourth time but before salutation, has missed the ritual 
prayer in its entirety; this is the correct view. 

It is ‘slightly disliked’ by the law that the ritual prayer over a bier 
should be performed in a mosque in which the ritual prayer which a 
Muslim performs five times daily is performed in congregation. This 
is when the bier is inside the mosque, or outside it but some of the 
people present are inside the mosque. 

A baby in whom the sign of life, e.g. movement or crying, was 
seen or heard when coming out of his mother’s womb but who died 
immediately after it, will be given a name and will be washed, and 
ritual prayer will be performed over him. But if no sign of life was 

188 At-Tirmidhi, Sunan, Jana‘iz, 40; Abi Dawiid, Sunan, Jani'iz, 39. 
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apparent, he will be washed and then will be put in a rag and buried; 
ritual prayer will not be performed over him. 

Achild who is taken as a prisoner with one of his parents [from an 
enemy's land) and who has died, will be washed, put in a rag and 
buried; no ritual prayer will be performed over him. But this child 
will be buried like a Muslim, should one of his parents accept Islam, 
or should he himself, who can understand what Islam means, accept 
Islam, or should none of his parents be taken as a captive with him. 

_ If an infidel dies and [has no guardian who is infidel but] has a 
Muslim relative, this relative will wash him [not like washing the 
dead body of a Muslim but] like washing a filthy piece of cloth, then 
wrap him in a rag and throw him inside a ditch or hand him over to 
the people of his faith. 

Ritual prayer over a bier will not be performed over one who 
rebels against a just Muslim government (baghi) [even though he be 
a Muslim, or over a highwayman if they are killed in the condition of 
fighting; [nor will they be washed; however, if they are killed after 
the Muslim ruler achieves control over them, they will be washed 
and ritual prayer will be performed over them]. 

Likewise, ritual prayer over the bier will not be performed over 
one who has killed another by strangling, over one who mischievous- 
ly goes round the town at night with a weapon if he is killed in that 
state, and over one who is killed in an affray; all these people will of 
course be washed. 

_ AMuslim who has killed himself deliberately will be washed, and 
titual prayer will be performed over him [because he is a believer, 
even though a sinner. If he has killed himself by mistake or by being 

le to tolerate physical pain, then also he will be washed, and 
ritual prayer will be performed over him]. 

Ritual prayer over the bier will not be performed over one who has 
killed anyone of his parents deliberately [and unjustly]. 


Bearing of a Bier to the Graveyard and its Burial 
is sunna that four men bear the bier to the graveyard. [To bring 
by putting it on the back of a riding animal or on a vehicle 
out an excuse is ‘disliked’ by the law. The bier of a child will be 
carr by one man with his hands, but the carrier will be changed 
four times. ] When bearing the bier of an adult, every one of the four 
bearers should bear it forty steps in total, starting from the frontal 
t corner of the bedstead in which the dead body is put; so he will 
this corner on his shoulder, the right side of the bier being at his 
dis Then he will put the rear frontal corner of the bier on his 
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right shoulder. Then he will complete the bearing of the left side 
the bier by putting it on his left shoulder. Thus by bearing every — 


corner he will have walked ten steps; [so the total steps will be forty 
in number]. It is ‘praiseworthy’ that the bearers should walk hastily, 
but not so hastily as to put the dead body on the bedstead in trouble, 

People’s walking behind the bier is better than their walking ip 
front of it, just as an ‘obligatory’ ritual prayer is more excellent than 
a ‘supererogatory’ ritual prayer, [There is no sin in following a bier 
by riding or by being on a vehicle.) To praise God and to recite 
Qur’anic verses loudly, and to sit before the bier is put inside the 
grave are ‘disliked’ by the law. [What is necessary is silence. To 
follow the bier by a woman is ‘disliked’. There is no sin in weeping 
for the dead silently; weeping with a loud voice is ‘disliked’ .} 

The grave will be dug to the measure of half the length of a 
man’s body, or to the measure of the length of a man up to his chest. 
To dig it more is better. The lahad form of grave should be 
ptepared, not its shagq form. In a lahad grave a ditch is made in the 
bottom of the grave on that side of it which is towards the direction of 
the Ka’ba; in this ditch the dead body is put. In a shagq gravea 
ditch is made in the depth of the grave, but at its middle and not at 
the side as in the /ahad grave; in this ditch the dead body is put. The 
shaqq form of grave should be prepared only if the soil is soft. [No 
casket containing the dead body even though it is made of iron 
should be put in the grave.] 

The dead body will be inserted into the grave from the direction of 
the Ka‘ba and those who will insert it should say: 


In the name of God [we put you in the grave], and on the 
religion of the Messenger of God (may God bless him and 
greet him!) we submit you. 

(leg date aU ee call Jay dle Je, cl) 
(Bismi Allahi, wa ‘ala millati rasuli Allahi, salla Allahu 
‘alayhi wa sallama) 

The dead body will be put in the grave, facing the direction of the 
Holy Ka‘ba and on its right side. The knots of the shroud will be 
untied. Raw bricks and pieces of bamboos will be put straight at the 
side of the /ahad; to put baked bricks and pieces of wood is ‘disliked’ 
by the law, if raw bricks and pieces of bamboos are available. It is 
‘praiseworthy’ to cover the grave of a woman [until raw bricks or 
pieces of bamboos are placed by the side of the lahad]. The grave of 
aman should not be covered [unless there is necessity, e.g. rain and 
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excessive heat]. Soil will be poured into the grave. The outward side 
of the grave will be shaped like the back of a camel; it will not be 
square-shaped. 

To build on the grave for adornment is ‘unlawful’. To build on it 
after burial in order to strengthen it is ‘disliked’; [however, building 
is ‘permissible’ if it is before the burial]. Likewise, it is ‘permissible’ 
to write something on a piece of stone and to put it on the grave in 
order that the sign of the grave may exist and that the grave may not 
be desecrated. 

The law ‘dislikes’ that one should be buried inside a house, for 
burial inside a house is special to prophets. [A Muslim should be 
buried in the graveyard for Muslims.] There is no sin in burying 
more than one dead body in one grave if there is necessity. In such a 
case, all the dead bodies will be prevented by soil from touching each 
other. {If a dead body buried long ago has became dust, it is 
‘permissible to bury another dead body in his graye; but it is ‘not 
permissible’ to break his bones or to shift them to another place.] 

One who has died in a boat and is far from the land and there is 
fear for him, will be washed and shrouded; then the ritual prayer for 
the bier will be performed over him, and then he will be thrown into 
the sea. 

It is ‘praiseworthy’ to bury the dead body of a person in the 
locality of his death or murder. There is no sin in transferring it, 
before burial, to a distance of one mile or two. To transfer it to a 
distance more than this is ‘disliked’ by the law. All Hanafi jurists 
have agreed that it is ‘not permissible’ to transfer it after burial, 
except if the land of its burial is an usurped land or if the land is 
taken away through the right of neighbourhood. 

If the dead body of a man is buried in a grave dug for another, 
someone will be responsible for the price of digging, but the dead 
body will not be taken out of it. [The price will be paid from the 
property the dead left behind. If no property is left it will be paid by 
the Muslims. There is no sin in one’s preparing a grave for oneself 
before one’s death; rather one will be rewarded for it by God.] 

The grave can be ransacked if such a thing as a piece of cloth or a 
Silver coin dropped in it, or if the shroud of the man buried was 
taken by force from someone who demands its return, or if any 
valuable thing remained with the dead. The grave, however, will not 

be ransacked if the dead body was put in the grave facing a direction 
other than that of the Ka‘ba or on its left side. 

[It is ‘praiseworthy’ that the dead man’s neighbours and relatives 
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prepare food for the members of his aggrieved family and entertain 
them a day and a night.'® It is also ‘praiseworthy’ to express sorrow 
and sympathy towards them. 


Visiting the Graves 


According to the most correct view, it is ‘praiseworthy’ for both 
men and women to visit the graves of those who have died. The state 
of standing when visiting the graves and when praying for their 
inmates is sunna. Likewise, it is sunna to salute them on arrival, by 


reading the formula; 


May peace be upon you, O the group of the believers. 
Surely, if God pleases, we are joining you. I pray to God for 
the good of me and you. 
ee AWS oh LNs sees ps8 oN Se PLS) 
AKU Os J At JL oye 
(As-salamu ‘alaykum, dara gawmin mu‘minina. Wa inné, 
in sha’ Allahu, bikum lahigiina. As‘alu Allaha li wa lakum 
al-‘aftyata) 
It is ‘praiseworthy’ to read the Sira Ya Sin," standing by the side 
of the grave. It is to be found in Tradition that if a person enters into 
the graveyard, reads this stra and offers its reward to the dead, God 
makes the punishment light for those buried in it for that day, and 
he obtains the reward of acts equal to the number of them. 

Sitting on a grave in order to read part of the Qur'an is ‘not 
disliked’ by the law. To sit on it for a purpose other than 
Qur’an-reading, to walk on it, to sleep on it, to urinate or to excrete 
on it, and to uproot weeds or trees grown in the graveyard — are all 
‘disliked’ acts. There is, however, no sin in uprooting dry weeds or 
dry trees. 


LEGAL RULES CONCERNING THE MARTYR 


de slo! wv col pl ail Ji— es \ bs oil om 
Alas op AU pel be ge 0 5 
TAWA ols a 
Do not account those who are slain in the cause of God, as dead. Indeed 
they are living in the presence of their Lord and are provided for. They are 
jubilant over that which God has bestowed upon them of His bounty. — 
Qur'an 3:169-70 
189 Abu Dawid, Sunan, Jaria’iz, 26; at-Tirmidhi, Sunan, Jana‘iz, 21. 
1 This is the thirty-sixth siira of the Qur'an. It consists of eighty-three verses. 
The Prophet called it “the heart of the Qur'an”. See Ibn Hanbal, Musnad, 50:26. 


175 


ofa man killed for whatever reason occurs at the expiry of 
d lifetime; it is not that the killer kills him before 
edetermined lifetime comes to an end. This is the opinion of 
ple of Sunna and Jama‘a. 
law defines the martyr as a person [a] who is killed by the 
€ of an enemy’s land, or by rebels, or by highwaymen, or by 
es in his house at night or at daytime even though with a heavy 
[b] who is found in battle [against the people of an enemy's 
tebels, or highwaymen], and the sign of being killed is present 
‘body, or [c] who is killed by a Muslim unjustly and voluntarily 
with a sharp weapon — and in all these cases the person killed is a 
- major Muslim free from menstruation and childbirth bleeding [in 
the case of a woman] and from the state of major legal impurity and 
‘Ano live long after the end of the battle. 
_ The martyr will not be washed; he will be shrouded together with 
tis blood and clothes. The ritual prayer over the bier will be 
[ge over him in his unwashed state. Things which are 
not fit to be used as a shroud, e.g. furred garment and stuffed 
will be taken away from him if other things fit for being a 
d are available; weapon and coat of mail will also be taken 
If the clothes which are already present on his body are not 
nt for making the sunna form of the shroud, other pieces of 
will be added to them; but if they are more than this form of 
their number will be reduced. It is ‘disliked’ by the law to 
take away all clothes with which he was killed. 

he martyr will be washed if he is killed in the state of major legal 
, or being a child or an insane person or a menstruating 
in or a woman with childbirth bleeding or if, after the end of 
e, he is carried away from the battlefield in the state of being 


Fat ‘prayer in such a condition that his power of understanding 
Y yet lost, or if he is transferred from the battlefield alive not 
of molestation by horse or other animals, or he ordered his 
} ya will to do something concerning this world or the 


breath of life. 
who is killed in a town, and it is not known whether he is 


i re 
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i justly, or whether he ; 

for legal penalty or unjust ly o 
ae or in retaliation, will be washed and then th 
over the bier will be performed over him.] 
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IV 
FASTING 


Yevhe ol all — denote jet Ss Ags ed 
He who witnesses the month Ramadan [being stationary (mugim) and in 
health] should fast through it. — Qur'an 2;185 
Li!) ple o tpl s dite aI de cat Jes JL 
oso pa LL 4) 42 LLcol, 
The messenger of God (may God bless and greet him!) said, “He who 
fasts during Ramadan with faith and seeking his reward from God will 
have his past [minor] sins forgiven.”’'*' 
DEFINITION 
Fasting consists in abstention, at day time, i.e. from the daybreak to 
sunset’? , [1] from allowing, whether deliberately or mistakenly, 
anything to enter into the stomach or any other part of the body 
which falls under the same legal judgement as the stomach, and [2] 
from the gratification of sexual desire with one’s wife or anyone else 
with intention. 
STIPULATIONS FOR FASTING 


The Ramadan fast is made ‘necessary’ in a general way by the 
arrival’ of a part of the lunar month Ramadan. The actual 


observance of fasting on every day of this month is ‘necessitated’ by 
the arrival of that day. 


When Fasting is ‘Obligatory’ 


The Ramadan fast, whether during the month Ramadan or later 
“ Al-Bukhari, Sahih, Iman,28, Sawm, 1; Muslim, Sahih, Musafirim, 175. 
12 ‘The time for fasting has been made fixed so that no one may have a chance of 
doing excess or slackness. Abstention from eating, drinking and sexual intercourse 
from daybreak to sunset is considered moderation in the hours of fasting; this 
moderation is prescribed because it is the proper means to the aim of fasting, which is 
‘oreduce the intensity of passions and carnal desires. Abstention for more or less than 
hours is not prescribed by Islam, because this would be either unbearable 
or insufficient means to reduce the violence of carnal desires. This point is 
taborated by Shah Wali Allah in his Hujjat Allah al-Baligha, ed. as-Sayyid Sabiq, 
n.d., IT, 518-20. 
" Qur'an 2;185, 
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in case of one’s failure to fast during the month for a certain reason, 
is ‘obligatory’ upon an individual if he possesses all the following 
four qualifications. 

The first qualification is Islam. The second is sanity. The third is 
physical maturity which has already been defined in a previous 
section. One who has not yet attained the age of maturity, i.e. a 
child, is not legally obliged to fast in the month Ramadan. The fourth 
qualification is the knowledge that the Ramadan fast is ‘required’ by 
the law. One who lacks this knowledge is not under an obligation to 
fast. This is appropriate to those who have accepted Islam ina 
non-Muslim country where there is but little opportunity to know 
about the tenets of Islam.“ In the case of a person who is brought 
up in a Muslim territory, the stipulation for him is only his living in 
such a territory; knowledge that fasting in the month Ramadan is 
‘obligatory’ is not a stipulation — his ignorance is not an excuse. 


Stipulations for Observance of Fasting 


The aboye qualifications taken together make the Ramadan fast 
‘obligatory’ upon a Muslim. The actual observance of this fasting, 
however, may not be ‘required’ at that time for certain obstacles. It 
will be ‘required’ only if one fulfils the following three stipulations. 

[1] Bodily health. An individual on whom the Ramadan fast is 
‘obligatory’, is ‘required’ by the law to fast at that time provided he 
is in good health. If he is sick he must fast later when he recovers his 
health." [2] For a woman, freedom from menstruation and 
childbirth bleeding. A woman on whom the Ramadan fast is ‘obliga. 
tory’, will fast in the month Ramadan if she is free from any of these 
two complaints. If she is not free, she must observe fasting later 
when her menses leave her or her childbirth bleeding period expires. 

16 Islam is an universal religion — a religion given by God for all people of the 
world and for all time until Doomsday. There are people who do not know at all that 
there is a religion called Islam. Such people are not subject to Islamic religious 
obligations, and will not be judged by the Islamic standard on the Day of Judgement 
This is explicit in the Qur'an (17:15). Those who know about the existence of Islam 
are under an obligation to accept it and then to learn at least about its fundamentals. 
In a non-Muslim country if, despite making efforts to learn about these, they remain 
ignorant of any basic tenet of Islam because of lack of opportunity to learn about 
Islam in that country, they are exempted from obligation with respect to that tenet. 
But where there is an opportunity to learn about Islam, ignorance is no excuse; rather 
to remain ignorant is a major sin, for it is non-fulfilment of a religious duty. The 
prophet Muhammad said, “Pursuit of knowledge [about the fundamentals of Islam) 


is a binding duty upon every male and female Muslim.” See Ibn Maja, Sunen, 
Mugaddama, 17. 
165 Qur'an 2:185. 
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Bia pets An individual on whom the Ramadan fast is 
obligator will observe this fasting in the month Ramadan if he is 


. If, however, he is on a journey, he may postpone it until 
he becomes ‘stationary’ .'% 


Stipulations for the Validity of Fasting 


Fasting | is legally considered to be observed correctly if the 
following three stipulations are fulfilled in its observance. 

{f] Making of intention for fasting. [This consists, not in the mere 
verbal utterance of a formula of intention, but in the mental resolve 
and firm determination to fast. When making this resolve, however, 
itis better to read the following formula of intention: 


"I intend to fast tomorrow, a day of the holy month 
Ramadan, as an ‘obligatory’ fasting for You, O God. Lord, 

" accept it from us; surely You alone are the All-hearing, the 

All-knowing. 

betes) ao J) cal bt tle ja lo, ail 

 (Nawaytu an asiima ghadan min shahri Ramadani |- 

-mubaraki; fardan laka, ya Allah. Rabbana tagabbal 

_minna; innaka anta s-sami‘u I-‘alimu).} 


(2) Freedom from menstruation and childbirth bleeding. A 
woman, ifher fasting on a particular day is to be valid, must be free 
from any of these two complaints on that day. [3] Freedom from any 
at which corrupts fasting. These acts will be discussed shortly. 

Freeedom from the major legal impurity is not a stipulation for 
thevalidity of fasting. Thus should one who is fasting be in the state 
of this impurity, even though throughout the day, his fasting is 
\egally correct. 


~ 


THE PILLAR OF FASTING 


‘pillar of fasting is abstention from the fulfilment of the desire 


x forfood, the desire for sexual intercourse and the desire for anything 
sssociated with food and sexual intercourse. 


a os oe the correct ee of the 


™ However, if possible, it is better for him to fast when he is on a journey than 
tot to fast. See al-Ghazafi, Thya,’ 1, 233. 
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The prophet Muhammad said, 
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‘commendable’ that these days are the days of the bright nights 
(al-ayyam al-bid) i.e. the thirteenth, the fourteenth and the fifteenth 
ofa month of the lunar year.'’5 ‘Praiseworthy’ fasting also includes: 
[a] fasting on Monday, Thursday and Friday,'”® [b] fasting on six 
days of the lunar month Shawwal — some authorities have main- 
tained that the most excellent is to fast these days consecutively, 
while others are in favour of their separate observance —, and [c] 
any other fasting the seeking of, and reward for, which are 
established by the sunna,'” e.g. the fasting of the prophet David. 

The fasting of David consists in fasting every alternate day; it is the 
best of all types of ‘praiseworthy’ fastings; it is the most liked of 
them to God.’ The ‘supererogatory’ fasting is all fastings other 
than those mentioned above, so long as they are not established to be 
‘disliked’ fastings. 

The ‘disliked’ fasting is of two kinds: ‘slightly disliked’ and so 
‘gravely disliked’ that it is almost ‘forbidden’. An example of the 
former is the fasting on the tenth of the month Muharram alone, 
Without joining it with the ninth. The latter is the fasting on the 
Festival Day on the expiry of the month Ramadan (‘Id al-Fi¢r), on 
"5 Cf. al-Bukhari, Sahih, Sawm, 60; at-Tirmidhi, Sunan, Sawm, 54. 

1 In Islam these are the excellent days of the week. The reward of fasting and 
doing deeds on these days is multiplied. See al-Ghazali, Zhya’, I, 237. 

1 A few of these fasts may be mentioned here. (1)1 Fasting on the day of ‘Arafa, 
ie. the ninth day of the lunar month Dhii I-Hijja. (2) Fasting on the first nine days of 
Dha FHijja. (3) Fasting on the first ten days of the month Muharram. (4) Fasting in 
sacred months, i.e. Dhi !-Qa‘da, Dhii |-Hijja, Muharram and Rajab. (S) Fasting in 
the month Sha*ban. The Prophet used to fast in this month so frequently that people 
imagined that he was observing the Ramadan fast (al-Bukhari, Sahih, Sawm, 52; 

Muslim, Sahih, Siyam, 176f.). He also said: besides the month Ramadan the most 
eellent month for fasting is the month Muharram (Muslim, Sahih, Siyam, 202, 
W2; an-Nasa’i, Sunan, Qiyam al-layl, 6). Concerning the first ten days of Dhii I-Hijja 
‘le ssid, “No good works are more excellent or more liked by God than those 
performed in the first ten days of Dhi b “Hijja. Surely the fast on one of these days is 
equal to the fast of one whole year ...." See at-Tirmidhi,, Sunan, Sawm, 52. For an 

‘ecount of ‘supererogatory’ fasts sce al-Ghazali, Zhya’, 1, 237f.; Wall Allah, Hugja, 11, 

$21, 532f. 

TA reason for this is that this fast is most difficult for the carnal soul to observe 
‘4nd is most effective in subjugating it. Another reason is that through this fast both 

Patience and gratitude to God are exercised — patience on the day of fasting and 

gratitude the next day when one eats and drinks. Exercise of these two virtues was 
considered by the Prophet as very important. (at-Tirmidhi, Sunan, Zuhd, 35). 
Concerning the fast of the prophet David, the prophet Muhammad said, “The best 
type of fast is that of my brother, David; he used to fast one day and omit the other 
day" (al-Bukhari, Sahih, Isti’dhan, 38, Sawm, 56, S8f.; Muslim, Sahih, Siyam, 181f., 
18, 189). The prophet Muhammad further said, ‘Fast on alternate day ... there is 
tofasting more excellent than this.” See al-Bukhari, Sahih, Anbiya’, 37. 


“Every good work is recompensed by the reward of an ag 
greater than it from ten to seven hundred times; fasting 
an exception to this, for it is observed for Me and it is I Who 
will recompense it.” '*” 


“Paradise has a gate called the Rayyan; only those who fax 
will enter into Paradise through it ....""'"* ‘A person who 
fasts has two occasions of joy — one when he breaks his 
fast, and the other when he will encounter his Lord.”]"” 


KINDS OF FASTING 

There are six kinds of fasting, namely, ‘obligatory’, ‘required’, 
sunna, ‘praiseworthy’, ‘supererogatory, and ‘disliked’. 
The ‘obligatory’ fasting is [a] the Ramadan fasting,’ whether it 

is observed in the month Ramadan or after it in the case of one's 
failure to observe it in the month for a certain reason, [b] fasting of 
atonements for commission of legal offences,'”! and [c] the fasting 
vowed to God.'” The ‘required’ fasting is the re-observance of that 
‘supererogatory’ fasting which is made null and void by its agent.” 
The sunna fasting is the fasting on the tenth day of the lunar 
month Muharram'™ together with the ninth day. The ‘praise. 
worthy’ fasting is the fasting on three days of every month. It is 


167 A)-Bukharl, Sahih, Sawm, 2; Muslim, Sahik, Siyam,164f.; Ibn Maja, Sunes 
Siyam, 1. This is a holy Tradition’ (hadith qudsi). For the meaning of the last part d 
this Tradition see al-Ghazali, Fhyd,’ 1, 231f. The meaning of ‘holy Tradition’ i 
discussed by J. Robson, “Hadith Kudsi”, El’ , II, 28. 

18 Al-Bukharl, Sahih, Sawm, 9; Muslim, Sahih, Siyam, 162, 164f. 

169 Al-Bukharl, Sahih, Sawm, 4f.; Muslim, Sahih, Siyim, 1f., 166. The reward of 
fasting as mentioned in these and other prophetic traditions cannot be obtained by 
one whose fast is lifeless, who fasts out of habit or for fear of social disapproval. Get 
accepts only that fast which is observed in the spirit of faith (man) and with trusts 
reward from Him. See al-Bukharl, Sahih, Iman, 28, Sawm, 1; Muslim, Sohit 
Musafirin, 175. 

1 Qur'an 2:183, 185. 171 Qur'an 5:89, 2:19, S84 

12 Vows made to God may be of various forms. One of them is the vow of fasting 
A Muslim must fulfil the vow he makes to God. Not only in Islam, but also in previews 
revealed religions, fulfilment of vows is stressed; see Qur'an 22:29, 19:26, 02" 
2:35, 

1 Qur'an 47:33. 

1% This fast is important. On his migration to Medina, the Prophet observed ths 
fast and commanded his companions to do the same. But next year when tk 
Ramadan fast was prescribed, he neither enjoined it nor prohibited it; thus # 
remained as a sunna fast. For more information on this fast see al-Bukhan, Sabi, 
Sawm, 1, 69; Muslim, Sahih, Siyaim, 144, 116, 164, 125. 
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the Festival Day of the Sacrifice of Animals (‘Td al-Adha), and on 
the Days of Drying the Meat (Ayyam at-Tashrig), i.e. the three days 
following the Festival Day of the Sacrifice. 

It is ‘disliked’ by the law to fast on Friday alone,'” on Saturday 
alone, on New Year's day, and on the day of autumnal equinox, 
There is of course no harm in fasting if these two last mentioned 
days happen to be on the days of one’s habitual fasting. It is also 
‘disliked’ to fast without break even though for only two days. In this 
kind of fasting, one does not break the fast after the sunset at all, so 
that this fasting is joined with the fasting of the next day. Fasting 
every day for a long time is also ‘disliked’ by the law. '® 


MAKING THE INTENTION OF FASTING 


The making of the intention for every day of fasting is necessary. [a] 
There are certain kinds of fasting in which it is not a stipulation that 
the intention should be made fixing the kind of fasting to be 
observed and that the intention should be made at night. These 
kinds of fasting are: [1] the Ramadan fast observed in the month 
Ramadan, [2] that fasting which one has promised to God to observe 
as a vow at a fixed time, and [3] ‘supererogatory’ fasting. These 
three kinds of fasting are valid if the intentions for them are made 
any time from the daybreak to the time when the sun is about to be 
on the meridian. This is the most correct view. Likewise, they are 
correct if one has made for them a general intention, without 
specifying the kind of fasting to be observed, or if the intention made 
is for ‘supererogatory’ fasting, even though one is on a journey or is 
sick. This is the most correct legal opinion. 

Observance of a Ramadan fast in the month Ramadan with the 
intention of another ‘required’ fasting is valid for one who is in 
health and who is ‘stationary’, but not for one on a journey — in the 
case of a person on a journey his fasting of Ramadan will turn to be 
that ‘required’ fasting for which he has made the intention. A sick 

179 One who fasts on Friday should also fast on Thursday or Saturday. Similar is 
the case with fast on Saturday. See al-Bukhiri, Sahih, Sawm, 64; Abi Dawad, 
Sunan, Sawm, 52. 

180 "This sort of fast is ‘disliked’ by the law because its observance is so difficult 
that it contradicts the easy nature of Islamic religion. It introduces to Islam 
extremism and excess in devotional acts, which are opposed to God's desire; “God 
desires case for you; He does not desire hardship for you" (Qur’iin 2:185). “God has 
not laid upon you any hardship” (Qur'an 22:78). See Wali Allah, Hujja, Il, 39; 
al-Ghazali, nya’, 1, 238. The prophet Muhammad strictly prohibited this type of fast. 
See al-Bukharl, Sahih, Sawm, S6f., 49; at-Tirmidhi, Sunan, Sawm, 56; Muslim, 
Sahih, Siyim, 186, 196, 
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he month Ramadan with the intention of another 
g is a subject of controversy as to whether his fasting 
ered as a Ramadan fast or as the ‘required’ fasting for 
nade the intention. 
ed to God to observe at a fixed time is not correct if it 
th the intention of another ‘required’ fasting. Rather it 
‘required’ fasting which is intended. 
certain kinds of fasting in which it is a stipulation 
n which needs to be made should specify the kind of 
served and should be made at night.'*! These kinds 
1] the Ramadan fast if observed after the month 
case of one’s failure to observe during the month for a 
, [2] re-observance of that ‘supererogatory’ fasting 
| one has made null and void, [3] fasting of all forms of 

t, and [4] the fasting vowed to God in a general way, 
fixing its time, e.g. one’s statement, “If God heals my 
t fast a day,” and he is then healed. 


‘OF THE NEW MOON FOR FASTING AND FOR 
DAYS. FASTING ON DAYS DOUBTFUL TO BE 
DAYS OF RAMADAN 


ie month Ramadan is established by the sight, i.e. 
of the new moon of this month or, if the new moon is 
cause of clouds, by the enumeration of thirty days of 

"ban, the lunar month preceding the month Rama- 
‘doubt as to whether it is a day of Ramadan or not, is 
lows the twenty-ninth day of the month Sha‘ban and 
n there is an equal degree of knowledge and 
ce that the new moon has risen but is concealed behind the 


y of doubt it is ‘disliked’ by the law to observe any kind 
except the ‘supererogatory’ one which is irrevocably 
ch, without reciprocation between it and another kind 

“person observed, on the day of doubt, a decidedly 
ry fasting and then it became plain to him that that 
ly the day of Ramadan, his ‘supererogatory’ fasting 


aking the intention at night, one eats something and this eating is 
one need not repeat the intention. If a menstruating woman 
p at night and then her menses leave her before the daybreak and 
her fast is valid with that intention. See al-Ghazali, Ihya’, 1, 232. 

fi, Thya’, 1, 232 where he says, “By sight we mean knowledge [that 
has risen in the sky].” 
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would do instead of Ramadan. Fasting on the day of doubt is not 
correct at all if one observes it regarding it as a fasting should the day 
be really a day of Ramadan and not a fasting should the day be 
otherwise. It is ‘disliked’ to fast the last one day or two of the month 
Sha‘ban; to fast more than this is not ‘disliked’. On the day of 
doubt, the mufti will first order the general people to fast, and then, 
when the time for making the intention which is until the midday 
has elapsed but still it is not clear whether or not the day is really of 
Ramadan, he will ask them to break the fast. The mufti himself, the 
magistrate, and the elite will fast as a ‘supererogatory’ act; these are 
able to control themselves against reciprocity in intention and 
against considering the fasting as ‘obligatory’. 

Anyone who alone has seen the new moon of the month of fasting 
or of the following month, i.e. Shawwal, but his claim to have seen 
it is rejected by the magistrate, must fast himself [on what he 
considers to be the first day of Ramadan or the first day of 
Shawwal]. He is ‘not permitted’ by the law to nullify his fast even 
though he is absolutely sure that [the month Ramadan has already 
expired and] the new moon for Shawwal [which he saw himself] has 
risen. If he nullifies the fasting on these two days, he will have to 
re-observe them on other days, but no atonement is necessary for 
this nullification, even though this nullification has occurred prior to 
the magistrate’s rejection of his claim. This is the correct legal view. 

If in the sky there is cloud or smoke or some similar thing which 
has made difficult the sight of the new moon for the start of fasting, 
the information of an upright man or of a man whose uprightness is 
unknown to the effect that he has seen the moon, will be accepted — 
this is the correct view —, even though someone has witnessed 
against his testimony, even if this someone is a woman or one 
repented after having been penalized for false accusation. It is nota 
stipulation that the upright man or the man whose uprightness is 
unknown should emphasize his information by using such words as 
‘I bear witness’ and ‘I make a strong claim’. 

In the case of the new moon for stopping the Ramadan fast, 
however, if there is an obstacle in the sky, it is a stipulation that two 
free, not slave, men or one free man and two free women should 
inform that they have seen the new moon and that when informing 
they use the words ‘bear witness’; it is not a stipulation to 
emphasize the information by the use of the word ‘claim’. 

If in the sky there is no obstacle to the sight of the new moon, it is 


183 All this should be done as a against missing such a major 
devotional act as fasting. See al-Ghazali, Ihya’, I, 232. 
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it a group of people sees the new moon for the start of 
' the new moon for the end of it. The number of the 
be determined by the imam of the place; this is the most 


apleting thirty days of fasting which started in reliance 
of one upright man that he saw the new moon for the 
fing, no new moon for the end of fasting is seen and 
then it is ‘not lawful’ to stop fasting. If, however, the 
fasting completed were started on the basis of the 
f two upright men, in this case there is a controversy. 
} controversy over the ‘lawfulness’ of ending fasting if, on 
thirty days of fasting, no new moon is sighted and the 
even though those thirty days were started relying on 
of one upright man. 

judgements concerning the sight of the new moon for 
of the Sacrifice of Animals are like those which céncern 
the new moon for the end of the Ramadan fast. 
establishment of the sight of all other new moons the 
that the witness should be borne by two upright men, 
man and two free women who have not been penalized 
ng of the new moon in the celestial zone of a country 
il] men of that country must accept it. On this has been 
sion, and this is what is held by most of the doctors of 
law. 

tion is to be given to the sight of the new moon at 
her before the sun passed its meridian or after it. Such 
for the coming night. This is the view adopted by all. 


'S WHICH DO NOT CORRUPT FASTING 


wenty-three acts which do not corrupt fasting. They are 
[1-3] Eating, drinking or having sexual intercourse 
‘The person doing these forgetfully should be reminded 
j those who see him doing these, if the person has the 
ntinue his fast — not to remind him is an act ‘disliked’ 
however, he lacks capacity to continue his fast, it is 
however, says, “If the new moon [of the month Ramadan] is seen 
is not seen in another, and the distance between the two is less than 
, the people of both towns are required to fast; but if the distance is 
days’ journey, every town will have its own legal ruling and the 
will not pass from one town to another.’ See al-Ghazili, Jhya’, 1, 
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better not to remind him. [4] Occurrence of emission as a result ofa 
fasting man’s looking with excitment at an object of sex or his 
thought about sex, even though his look and thought have been 
prolonged. [5] Application of oil to the body of the person fasting. icTS WHICH CORRUPT FASTING AND ‘REQUIRE’ BOTH 
[6] Application of collirium to the eye, even though it went down to TONEMENT AND RE-OBSERVANCE 

the throat where its taste is felt. [7] cupping. [8] Backbiting of 

someone.'*? [9] Making the intention to nullify the fast but not 
actually nullifying it. [10] Entering of smoke into the throat without 
its being the result of one’s own action. [11-12] Entering of dust — 
even though the dust of flour mill — or a fly into the throat. [13] 
Feeling, in the state of remembering the fast, the taste of 
medicine applied to the throat. [14] To be in the state of major legal 
impurity in the morning, and even to pass the whole day in that 
state. [15-16] Pouring of water or oil on the opening of the penis ora 
woman's genitalia. [17] Entering of water into the ear as a result of 
diving in a river, pond, and so on. [18] Poking into the ear with a 
woodstick or some similar thing and the coming out of dirt as a 
result of it; the inserting of it repeatedly into the ear. [19] The 
coming of mucus into the nose, allowing it to go into the throat 
deliberately and the swallowing of it. Phlegm should be thrown out 
so that fasting may not be corrupted according to the opinion of 
Imam Shafi.’ [20] Vomiting which could not be checked, and its 
recurring of itself, without being caused by an action on the part of 
the fasting person. Fasting is not corrupted by such vomiting even 
though it has filled the mouth. This is the correct view. [21] 
Vomiting less than the fill of the mouth as a result of exciting 
oneself. This is the correct view. Repetition of this also will not 
corrupt fasting, according to the correct opinion. [22] Eating of that 
which is between the two teeth and it is less than the measure of a 
pea. [23] Chewing of a thing like sesame from the exterior part of the 
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reduced to nothing, and no taste of it is felt inside 


two acts which, if a fasting individual performs any 
and without being compelled, corrupt his fasting 
nement for it as well as the re-observance of it on ] 
These acts are the following. 
intercourse whether done in the genitals or in the anus. 
fasting of the doer as well as the fasting of the person 
it is done. [2-3] Eating or drinking something. It is all 
hether the thing eaten or drunk is considered food or 
] The swallowing up of rain that has entered into the 
‘eating of raw meat except when it is maggoty. [6] 
g according to the view of the jurist Abi I-Layth. [7] 
fof cured meat. This is the view agreed upon by all jurists. 

of corn and crunching it dry. However, the chewing of 
eat until it is reduced to nothing does not corrupt 
he swallowing up of a sesame seed or the like from the 
‘of the mouth. [10] The eating of Armenian clay 
ly. [11] The eating, like a child, of any other clay if the habit 

is formed. [12] The eating of a little salt. [13-14] The 
Saliva of one’s wife or one’s friend, but not of others. 
deliberate eating of anything after backbiting or 
after touching or kissing someone with excitement as a 
no emission has occurred, or after the application of 
ustache, imagining, in all these cases, that the fasting 
y been corrupted by these acts. However, deliberate 
i jurist has passed legal opinion that these acts have 
pted the fast, is not harmful to the fast. Likewise, 
g by the fasting man, after coming across a prophetic 
hic! apparently says that these acts corrupt fasting but he 
Ow the deep interpretation of the Tradition by the jurists, 
upt fasting. [20] But if he knows the interpretation, 
‘required’ of him for eating deliberately and thus 
fast. [21] Atonement is ‘required’ of a fasting woman 
ly obeys a man in sexual activity. 


[ENT FOR CORRUPTION OF FASTING. WHAT 


18S ‘There is a controversy as to whether or not backbiting corrupts a fast. Sufyin 
ath-Thawri maintains that it does corrupt. Bishr ibn Harith has transmitted this from 
him. Layth ibn Abi Sulaym (4. between 754 A.D. and 760 A.D./136 A.H. and 14 
A.H.; cf. Ibn Sa’d, Tabagat, V1, 243-44; Ibn al-‘Imad, Shadharat adh-Dhahab, |, 
207, 212) has narrated from Mujahid who said: two things corrupt a fast - 
backbiting and falsehood. Al Ghazali holds the same view. A fasting man should 
safeguard his tongue against unnecessary talk, falsehood, backbiting, calumny, 
quarrel, and so on. The Prophet said, “Fasting is like a shield; so whenever one of you 
fasts let him not speak obscenely or act foolishly; if anyone attacks him or rebukes 
him he should say: I am fasting, 1 am fasting, [so 1 cannot reply to you)” 
(al-Bukharl, Sahih, Sawm, 2; Muslim, Sahih, Siyam, 162f.). A fasting man should 
speak little and be occupied with rememberance of God and recitation of the Qur'is. 

18 For an account of Imam Shafi see al-Ghazali, Ihyd’, |, 24-27. 
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as well as re-observance of fasting. In the present section atonement 
is defined and things related to it are described. There are certain 
cases where atonement is not necessary; only re-observance is 
sufficient}. 

Atonement is not a responsibility in the case of [a] a woman who 
fails to fast either because of menstruation or because of childbirth 
bleeding, and [b] an individual who could not fast a day because of 
such sickness as ‘permits’ him to nullify his fasting on that day. [In 
all these cases what is ‘necessary’ is only the re-observance of 
fasting.] 

Atonement is not a responsibility of a person who has nullified his 
fasting for difficulty, in a journey, after fasting became ‘obligatory 
upon him when he was stationary. 

Atonement for nullification of a single day of the Ramadan fast is 
the emancipation of a slave even though he or she is not a believer. 
In the case of inability to emancipate a slave, one has to fast two 
months consecutively — during these two months there must not be 
the Festival Day on the expiry of the month Ramadan, the Festival 
Day of the Sacrifice of Animals, and the Days of Drying the Meat, 
i.e. the eleventh, twelfth and thirteenth of the lunar month Dhi 
|-Hijja. Should one be unable to accomplish this, one has [1] to feed 
with satiety sixty poor people either one day both in the morning and 
the evening, or in two mornings only, or in two evenings only, or one 
day both in the evening and before the dawn; or [2] to give away to 
each of the sixty poor people half a sa‘ of wheat or flour or gruel of 
parched barley, or one sa‘ of date or barley, or the price of any of 
these. 

One atonement is sufficient for several acts of sexual intercourse 
done on many days or for several acts of voluntary eating done on 
many days — even though these days are days of Ramadan of two 
different years — and if no atonement has intervened between these 
several times of sexual intercourse or between several times of 
voluntary eating. [This is because atonement is prescribed as a 
deterrent against these prohibited acts, and this deterrent is 
achieved if atonement be made once at the end of several of these 
acts.] But if an atonement has intervened between two acts of sexual 
intercourse or between two acts of voluntary eating, this one 
atonement will not be sufficient, because in this case no deterrent 
has been effected for the sexual intercourse or for the voluntary 
eating done the second time. For this second time it is necessary to 

make atonement again. 
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WHICH CORRUPT FASTING BUT DO NOT REQUIRE 
ATONEMENT 


‘stone of a fruit or cotton or paper or an uncooked quince 
walnut. Swallowing of a pebble or soil. 
of an injection or application of medicine to the nostril. 
pouring of anything inside the throat — this is the most 
tyiew. Dripping of oil or water in the ear — this is the most 
ew. Application of medicine to a wound in the belly or in 
and its reaching inside the belly or the brain. Entering of 
f snow into the throat and not swallowing it by one’s own 
this is the most correct view. Nullifying the fast mistakenly 
slipping of water for rinsing the mouth into the throat. 
ing the fast under compulsion even though the nullification is 
sexual intercourse. A woman’s doing sexual intercourse 
ompulsion. Nullifying of fast by a woman, whether a female 
nt or a wife, for fear of falling ill, and thus of being unable to 


i of water into the stomach when one is asleep. Eating of 
ing deliberately after eating something forgetfully, even 
h one knows the Tradition concerning it'*’ — this is the most 
et view. To do sexual intercourse first forgetfully and then 
oa Eating of anything after the making of the intention of 
aoe daytime — the intention not being made at night. Being 
ey in the morning and then making the intention of being 
", and then eating anything. Starting of a journey after 
g stationary’ in the morning, and then eating something. 
ention from eating, drinking and sexual gratification neither 
‘the intention of fasting nor with the intention of not-fasting. 
‘the last night meal or doing sexual intercourse doubting that 
the has not yet broken, whereas in reality it has broken. 
Breaking the fast imagining that the sun has set, whereas really it 


intercourse with a dead person or an animal, or as a result of his use 
The prophetic tradition is: ‘A fasting man who, forgetting his fast, hes eaten 
drunk anything, should complete his fast.” See ash-Shurunbalali, Mardgi, p. 265. 
me fasting person should be very careful in — about daybreak and 
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of the thigh or adoption of any other device or his kissing or touching 
someone with excitement. Nullifying of a fast other than the 
Ramadan fast observed in the month Ramadan. Sexual intercourse 
with a woman asleep. Dripping of anything into the genitalia of a 
woman; this is the most correct legal view. Inserting a finger wet 
with water or oil into the anus or into the inner part of a woman's 
genitalia. Inserting a piece of cotton or similar thing into the anus or 
into the interior part of a woman's genitalia to such an extent that it 
disappeared. 
Inserting smoke into the body through one’s own action. Exciting 
one’s vomiting even though it is less than the fill of one’s mouth. 
According to the jurist Abu Yusuf, however, vomiting must be of a 
mouthful — this is the correct view. Causing the automatic vomit- 
ing, which is mouthful, to repeat; this is while remembering fasting. 
Eating of that which is between one’s teeth and which is of the 
measure of a pea. Making the intention of fasting at daytime after 
eating or drinking anything forgetfully before renewing the intention 
at daytime. Being senseless even though throughout the month 
Ramadan; there is, however, no need to reobserve the fasting of that 
day on which or in the night of which the state of senselessness 
started. Being mad for a number of days which are less than the 
whole month Ramadan; it is not necessary to re-observe the fasting 
of this duration because of the mad man’s coming to his senses for a 
night or for a day after the passing of the time for making the 
intention of fasting of that day — this is the correct view. 
FASTING PART OF THE DAY 
If a person's fasting is corrupted at sometime on a day of Ramadan, 
he is ‘required’ by the law to abstain, like a man fasting, from 
eating, drinking and gratification of sexual desire in the remaining 
part of the day. The same is also required of [a] a menstruating 
woman and [b] a woman with childbirth bleeding who both became 
free from their bleeding after the daybreak, [c] a child who reached 
the age of maturity at sometime of a day of Ramadan, and [d] an 
infidel who has accepted Islam after the passing of a part of a day of 
Ramadan. All these people, except the last two, will have to observe 
the fasting of that day after the expiry of the month Ramadan. 


ACTS ‘DISLIKED’, ACTS NOT ‘DISLIKED’, AND ACTS 
*PRAISEWORTHY’ TO A FASTING INDIVIDUAL 


It is ‘disliked’ by the law that a fasting individual does any of the 
following seven deeds: 
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1-2. Tasting anything and chewing it without an excuse. 3. 
Chewing of chewing gum. 4-5. Kissing and touching anyone with 
sexual excitement if there is no surety that these will not cause 
emission or sexual intercourse. 6. Keeping saliva together in the 
“mouth and then swallowing of it. 7. Any such act as is imagined to 
weaken fasting, e.g. drawing of blood and cupping. 

_ There are nine activities the performance of which by a fasting 
‘person is not ‘disliked’ by the law. They are the following. 1-2. 
Kissing and touching someone if there is surety, as in the case of an 
old man who has firm control over himself, that these will not cause 
emission or sexual intercourse.’ 3. Application of oil to mous- 
tache. 4, Use of collirium in the eye. 5. Cupping. 6. Drawing of 
blood. 7. Cleaning the teeth by using a tooth-stick in the afternoon 
— rather this is sunna like the use of the tooth-stick in the morning 
—, even though the tooth-stick is raw or wet with water. 8. Rinsing 
ofthe mouth and snuffing of water for a purpose other than ritual 
ablution. 9. Washing of the entire body, and wrapping oneself with 
awet cloth for cold — a view on which legal decision has been given. 

‘The following acts are ‘praiseworthy’ to a fasting individual. 

1. Taking of a meal in order to strengthen oneself for fasting. 2. 
Delaying the meal to a time just before the daybreak.'® 3. Breaking 
the fast quickly ' after the sunset if the sky is not cloudy. 


ACCIDENTAL CIRCUMSTANCES AND FASTING 
The law permits certain people to nullify the Ramadan fast or not to 


1 Even though there is surety that as a result of kissing or touching someone 
seminal emission or sexual intercourse will not occur, it is better not to do these. See 
al-Ghazali, Zhya', 1, 233. 

"1% There are extremists who do excess to their carnal soul (nafs) either by not 
taking a meal for fasting at all, or by taking it much earlier than just before the 
daybreak. This is prohibited since it is against moderation. The Prophet and ail his 
companions used to take a meal in order to find strength for fasting the next day, and 
they used to delay the taking of the meal; the delay was to such an extent that the time 
intervening between taking the meal and the daybreak was equal to the time in which 
one could recite about fifty Qur’anic verses (cf. al-Bukhari, Sahih, Sawm, 19; 
an-Nasa'l, Sunan, Siyam, 28, 20). The Prophet commanded, “Take a meal before the 
daybreak, for there is blessing in it” (al-Bukhari, Sahih, Sawm, 2; Muslim, Sahih, 
Siyam, 45). He further said: what distinguishes our fasting from that of the people of 
the Book {i.e. Jews and Christians) is the taking of a meal before the daybreaks. See 
Maslim, Sahih, Siyam, 46. 

191 There are extremists who, being overcautious, make delay in breaking their 
fasts even though the sky is not cloudy. The sunna is to break the fast promptly after 
the sunset. The Prophet said, “People will remain on the side of the good so long as 
they break their fast promptly." See al-Bukhari, Sahih, Bad’ al-Waby, S; Muslim, 
Sabih, Fada’il, SO. 
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observe it. They are considered to have excuses. They are the 
following: 

1. A sick person who fears that fasting may aggravate his sickness 
or delay the healing of his wounds. 2-3. A pregnant woman and a 
suckling woman who fear that fasting may cause impairing of the 
intellect or destruction or sickness to themselves or to the child a 
pregnant woman is bearing or a suckling woman is suckling, 
whether it is her owa child or of another woman. Their fear will be 
considered genuine should it predominate in their minds and be 
based on their own experiences or on the information of an 
experienced upright Muslim physician. 3. One suffering from 
unbearable thirst, or from such a strong hunger as may destroy one. 

A person on a journey is allowed by the law not to tast. However, 
to fast is better for him provided fasting does not harm him, and 
provided most of his companions are also fasting and he is paying 
his own expenses separately. If they are paying jointly or are not 
fasting, it is better for him not to fast in agreement with the party. 

An individual who has an excuse of disease or being on a journey 
or the like, as mentioned above, and who is dying before his excuse 
is removed, is not required by the law to order his heirs by will to pay 
ransom (fidya) for the fasting he could not observe. If those who 
have an excuse haye, before death, time in which their excuse is 
inapplicable, they will observe as many unobserved fasts as are 
possible to observe in that measure of time in which they remain 
without excuse by being stationary or by being healthy. [If they do 
not observe fasts in that time, they must order their heirs by a will to 
pay ransom for them.] 

It is not a stipulation that the observance of fasting on other days 
after Ramadan by those who failed to fast in Ramadan with real 
excuses, be made consecutively. [Thus one who could not fast ten 
days in Ramadan with an excuse may fast these ten days later 
separately — ten days, for example, in ten months.] If another 
Ramadan has come in before the completion of the observance of 
the fasting of the previous Ramadan, fasting of the new Ramadan 
will be observed first, and no redemption (fidya) is needed for delay 
in the observance of the fasting of the previous Ramadan. 

A very old man and a very old woman are ‘permitted’ by the Jaw 
not to fast in the month Ramadan. They must redeem themselves 
from this by almsgiving of half a sa‘ of wheat for every day of fasting. 
Similar is the case of a person who promised to God by a vow to fast 
perpetually but who has, after fasting for sometime, become too 
weak to continue. Such a person will discontinue his fasting and 
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thimself by giving away half a sa’ of wheat for each day. In 
his inability to redeem himself because of his poverty, he will 


the redemption for the break of a compact confirmed by 
ng by God or for murder is ‘required’ of a person but he is 
to redeem by emancipation of a slave and he is also very old, 
emption was ‘required’ of him long ago when he had the 
sical strength to redeem by fasting as a substitute of emancipa- 
‘but he did not fast until he has now become very old — in 
“cases the law permits him [not to fast for redemption of the 
of the compact or of murder and]’ to redeem the non- 
of this fasting by giving as alms half a sa‘ of wheat for 
ry day, because fasting here is a substitute for something else, i.e. 
ie esancipation of a slave. 
_A person observing ‘supererogatory’ fasting is ‘permitted’ by the 
w to nullify his fast even though he has no excuse for it. 
nment is obviously an excuse for the guest as well as the 
Therefore, both can nullify their ‘supererogatory’ fasting for 
is excuse. A ‘supererogatory’ fast which is nullified must be 
rved on another day. If, however, it is on any of the five days — 
‘estival Day on the expiry of Ramadan, the Festival Day of the 
of Animals, and the Days of Drying the Meat — no 
of it for its nullification is necessary. 


ACCOMPLISH MENT OF VOWS 

who has promised to God any act by a vow must 
the act, if it meets three stipulations! 

[1] The act is of a category which also comprises legally ‘necessary’ 
; [2] it is intended by the person vowing it, and [3] it is not itself a 
‘necessary’ act. Therefore, one who has promised to God by a 
W to perform ritual ablution or prostration due to Qur'an- 
on or to visit a patient or to perform any legally ‘necessary’ 
jis not required to do any of these things. The vow of them is not 


= 


correct to make a vow of solitary devotion in a mosque 
, of non-obligatory ritual prayers and, of fasting. If these 
promised by a vow absolutely, or the promise is made 
pt upon a certain stipulation and the stipulation is fulfilled, 
either case the accomplishment of the vow is ‘necessary’. 

correct to promise to God by a vow to fast on the Festival Day 
expiry of Ramadan, the Festival Day of the Sacrifice of 
, and the Days of Drying the Meat. Fasting, of course, must 


Se 


| 


} 
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be observed, not on these, but on other days. If, however, it is 
observed on these days, the vow is accomplished thereby, but the 
man has committed a sin since fasting on these days is ‘unlawful’, 

In a vow, fixation of time, of place, of type of money and of the 
identity of a poor man is not binding. Therefore, fasting in the lunar 
month Rajab will do instead of the vow of fasting in the lunar month 
Sha‘ban; performance of two rak‘as of ritual prayer in Egypt is suf- 
ficient for the vow of their performance in Mecca; giving away of any 
silver coin will do instead of the vow of giving away of a fixed type of 
Silver coin; almsgiving to the poor man! ‘Amr is enough for the 
vow of almsgiving to the poor man Zayd. 

Should a yow be suspended on a stipulation, its accomplishment 
before the occurrence of the stipulation is of no avail. It needs to be 
accomplished again after the stipulation is fulfilled. 


I‘TIKAF — SECLUSION FOR COMPLETE DEVOTION IN A 
MOSQUE 


I'tikaf means staying, with the intention of seclusion for complete 
devotion, at a mosque in which congregation is actually held for 
ritual prayers of five times daily. It is not valid in a mosque in which 
congregation for ritual prayer is not held. A woman will observe 
i'tikaf in that place in her house which she has fixed for ritual 
prayer. 

I‘tikaf is of three kinds? 1. ‘Required’ i‘tikaf. It is the i'tikaf one 
promises to God to observe as vow at a particular time. 2. 
‘Emphasized sunna’ i‘tikaf. It is that i'tikaf which is to be observed 
during the last ten days of Ramadan.’ 3. ‘Praiseworthy’ i'tikaf. It 


192 The day one fasts one should also do other forms of good works, especially 
almsgiving, so that their reward may be multiplied through the blessings of the day of 
fasting. The prophet Muhammad was very generous in the month Ramadin; he 
appeared to be faster than the wind in the act of almsgiving. See al-Ghazali, bya’, 1, 
233; Ibn Qayyim, Zad al-Ma‘ad, 2nd ed., Egypt, 1369/1950, I, 154. 

In the month Ramadan Muslims should vie with one another in almsgiving, 
rememberance of God, Qur’an-reading, repentance, and so on. All this will add to 
the life and spirt of fasting which consist in piety and purity. Concerning a lifeless 
fast, the Prophet said, ‘Many a man gets nothing out of his fast except hunger and 
thirst.” See Ibn Maja, Sunan, Siyam, 21. 

193 The prophet Muhammad observed it in every Ramadan. It was his custom, 
upon the arrival of the last ten days of the month Ramadan, to roll up his mattress, 
fasten his mantle around his waist, and, making his family to do the same, continue 
in his worship until the end of the ten-day period (al-Bukhari, Safih, I'tikaf, 17, 14, 
1, 6; Muslim, Sahih, I'tikaf, 1-4), since during these ten-days the Night of Decree 
(Laylat al-Qadr) falls. More probably the Night of Decree falls on an odd night; most 
likely among these is the twenty-first, or the twenty-third, or the twenty-fifth, or the 
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bathe i'tikaf which is observed at a time other than the last ten days 

an. Fasting is a stipulation for the validity of the first kind 
of itikat only. The smallest duration for a ‘praiseworthy’ i‘tikaf is a 
very small time even though it is by walking through the mosque — a 
-yiew on which legal decision has been given. 

_ The man observing i‘tikaf will not come out of the mosque except 
‘[i) for a religious need, such as the performance of the Friday 
Assembly Prayer, renewal of ablution, and funeral prayer, [2] or for 
anatural need like relieving himself,'“ [3] or for such necessities as 

lition of the mosque, compulsion by an oppressor to come out 

‘the mosque, and fear for his own life or for his belongings from 
rogues — for these necessities he may come out of this mosque and 
enter into another at that very moment. If he comes out for a 
moment without an excuse, the ‘required’ quality of the i'tikaf will 
be corrupted and it will come to an end being a ‘supererogatory’ 


_ Itis correct for a person observing i'tikaf to eat, drink and sleep 
‘and to contract for the purchase of anything he needs for himself or 
for his family, in the mosque. But to make the thing purchased 
‘Present in the mosque is ‘disliked’ by the law. Concluding a 
contract of purchase as a trade is also ‘disliked’. Likewise, it is 
‘disliked’ to keep silent about a matter believed to be a good work 
‘and to speak except for something good. Sexual intercourse and acts 
‘that lead one to it are ‘unlawful’ to him. I'tikaf is nullified by sexual 
‘intercourse and by the occurrence of emission caused by acts leading 
‘to sexual intercourse. 

” The vow of observance of I’tikaf in days requires its observance in 
the nights of the days as well. Vow of its observance at nights 
‘involves days successively, even though succession is not made a 
‘stipulation when vowing. Observance of i'tikaf in two nights is 
“necessary for the vow of its observance in two days. Making the 
“intention of observance of i‘tikaf in days especially, without nights, 
eeealy correct. 

_ I'tikaf is prescribed by the Qur’an and the Sunna. If performed 

‘Sincerely for God, it is one of the noblest acts. Its benefits are: 


Bey 
twenty-seventh. The Night of Decree is more excellent than one thousand months 
ee: 97:3-S); the merit of worship in it increases accordingly. See al-Ghazili, 


is ie The prophet Muhammad did not go out of the mosque except for answering 
the call of nature (al-Bukhari, Sahih, \'tikaf, 4) and, on his way [from and back to the 
“mosque], he did not inquire about the sick except as he passed by [without stopping). 
See Abu Dawid, Sunan, I'tikaf, 4, Sawm, 80. 


a 
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making the mind free from worldly affairs, submission of oneself to 
the Master, persistence in devotion to Him in His house [which is the 
mosque], and fortification of oneself withHis stronghold. 
‘Ata’ % said, “The man observing i‘tikaf is like one who repeatedly 
comes to the door of a great man to have his needs fulfilled. The 
man observing i'tikaf as it were entreats to God: I shall not leave 
Your house, i.e. the mosque, until You forgive me.” This is the most 
that a humble man can do to obtain the kindness of his Master, the 
Strong, the Most Powerful. 


15 Concerning the benefit of i'tikaf Shah Wali Allah (Hujja, I, 534) says; “Since 
itikaf in the mosque is a means of concentration of the mind on God, of purification 
of the soul, of obtaining free time for devotional acts, of effecting resemblance with 
the angels [who are in continuous worship of God], and of finding [an opportunity to 
worship in] the Night of Decree, the Prophet (may God bless him and greet him!) 
observed i'tikaf in the fast ten days of Ramadan and made it a sunna for those who 
are pious among his people.” A more elaborate description of the benefit of i'tikaf is 
given by Ibn Qayyim in his Zad al-Ma‘ad, I, 170-71. 

1% *Aya’ ibn Abi Rabab was a prominent representative of the ancient Meccan 
school of Islamic religious law. Already in his lifetime his reputation spread fer 
beyond Mecca, and Imim Abi Hanifa States that he was present in.his lecture 
meetings. ‘Ata’ died in 114 or 115 A.H./732 or 733 A.D. at a very old age. For an 
account of him see Schacht, “‘Afa’ b. Abi Rabah”, E/’, 1, 730; Ibn Hajar 
al-‘Asqalanl, Tahdhib at-Tahdhib, VII, Hyderabad, 1326 A.H., 199ff. 
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DIVINE TAX (ZAKA) 
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Perform ritual prayer, pay divine tax and hold fast to God. He is your 
Master. How excellent is the Master and how excellent is the Helper! — 
Qur’én 22:78 


Divine tax (zaka) is that tax which is made ‘obligatory’ by God a7 
and which i is to be paid to a particular person or particular persons 

c certain special characteristics. '* It is not a tax payable 
to any other individual or for the welfare of any institution which is 


not a person. 
STIPULATIONS FOR, AND RATES OF, DIVINE TAX 


Divine tax is ‘obligatory’ on a free Muslim responsible to fulfil 
feligious obligations and possessed of wealth equivalent to a certain 
minimum (nisab), '” whether this wealth is money or gold or silver 
or ornaments or utensils of gold or of silver or articles of merchan- 
dise of whatever description which equal the value of the certain 
nimum liable to divine tax. The minimum wealth liable to divine 
tax must be free from debt and from one’s basic necessaries of life, 
be such that it increases even if only potentially. [The basic 
Necessities of life are: dwelling houses, articles of clothing, house- 
hold furniture, cattle kept for immediate use , armour and weapons 
designed for present use. Books, with respect to scholars, and tools, 
Tespect to handicrafts, are also included in the necessities of 
None of these types of wealth is considered as increasing 
th.) 
= individual possessing the qualities mentioned above is ‘re- 
Sasi pay divine tax only if he fulfils the following one 
ion of the original minimum (nisab) liable to divine tax for 
atleast one uninterrupted year. [If at any time during the year the 
7 Qur'an 22:78. See infra, pp. 202ff "See infra, pp. 198-201 


198 SALVATION OF THE SOUL AND ISLAMIC DEVOTIONS 


individual possesses, not the minimum, but less than this, the year’s 
possession is interrupted, and consequently the obligation of divine 
tax falls.] ®° As for the produce of the original minimum obtained 
within the year, it will be added to the same type of wealth, and 
divine tax will be levied on it, as on the original minimum, on com- 
pletion of one uninterrupted year for the original minimum. It is 
all the same whether the produce obtained is by trade, or by 
inheritance, or by other means. 

It is correct to pay divine tax of a certain number of years in 
advance if the payer possesses the minimum wealth liable to divine 
tax. 

The payment of divine tax is legally considered to be made 
correctly if the following stipulations are fulfilled when making the 
payment: 

Intention which means that the person paying divine tax should 
purpose in his mind the payment of divine tax. The intention needs 
to be made when paying the tax to a beneficiary, or when the payer 
sets apart the proportion of divine tax from his total wealth for 
payment at a later convenient time. In this latter case, the intention 
is found coupled with the payment only in principle, as, for 
example, where the payer has paid divine tax without any intention, 
but later made the intention while the divine tax paid is still in the 
possession of the beneficiary. 

It is not a stipulation for the validity of payment of divine tax that 
the poor man should know that the payment made to him is of divine 
tax — this is the most correct legal opinion —, so that it is wholly 
correct if one pays him a sum saying that it is a gift or a loan for him 
but one has really intended by it the payment of divine tax 
‘obligatory’ upon him. 

If person gives away his whole wealth in charity, without the 
intention of divine tax, the obligation of divine tax, with respect to 
him, drops. 

Divine tax in respect of loan may be divided into three kinds: 
strong, moderate and weak. The strong loan is the changing of 
money and articles of merchandise which the debtor received. He 
acknowledged this although he possessed nothing, or he disputed 
the claim of the lender but there was sufficient proof against him. In 
these cases, divine tax is ‘obligatory’ upon the lender for all the 
years passed. Its actual payment will, however, be made later when 
he recovers from the debtor one-fifth of the minimum for liability of 


2 See Abi Dawid, Sunan, Zaki, 5. 
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tax (nisab), i.e. forty dirhams — on which one dirham is due 
because the amount less than one-fifth is forgiven, not subject to 
wine tax. For the recovery of more than forty dirhams also, 
of divine tax is required according to the same reckoning, 
‘dirham for every forty dirhams and no payment if the 
recovered is less than forty. 
he moderate loan is the changing of that which is not for traffic, 
the yalue of wearing cloth, and dwelling house. [This means 
these things are sold, and their price is not paid by the buyer 
one year%nas passed.] In this case, divine tax is not required 
the lender recovers from the buyer the minimum liable to 
ne tax (nisab), i.e. two hundred dirhams. The measure of one 
errupted year is to be considered from the time when the loan 
e the responsibility of the buyers. 
he weak loan is the changing of that which is not wealth, e.g. 
Ty, bequest, exchange of the khul‘a form of divorce, ™! compen- 
for deliberate murder, indemnity, and cost of labour. In this 
of loan, divine tax is not ‘necessary’ until the lender receives the 
um liable to divine tax (nisab) and until one uninterrupted 
passed after receiving it. 
The above is the view of Imam Abii Hanifa. Imam Abii Yiisuf and 
im Muhammad maintain that in all three cases of loan mention- 
bove it is ‘necessary’ to pay divine tax on whatever amount, 
il or great, is recovered according to the reckoning. 
0 the obtaining of an uncertain sort of wealth, it is not 
sessary to pay divine tax for the years during which it remained 
n.~? Examples of such wealth are: usurped property 
ting which there is no proof, wealth sunk in the sea, wealth 
mannically confiscated by the government, and a loan given to 
eone who denied it and there was no proof against him. [On 
regain’ ing these forms of wealth, their owner is exempted from divine 
ix on them for the years in which they were uncertain.] 
#son exempts a poor man or any other beneficiary of divine 
om the repayment of the debt, intending that the debt is the 
yment of divine tax ‘obligatory’ upon himself, this is not consider- 


Tn this form of divorce an agreement is entered into for the purpose of 
ng a connubial connection, in lieu of a compensation paid by the wife to her 
d out of her property. See Hidaya, 1, 112. 

‘The reason for this is that the cause of the obligation to pay divine tax is the 
session of wealth in the state of increase, which cannot be the case but where the 
# has an immediate power of management over it. But this does not apply to 
in wealth or to a traveller who has property at home. See Hidaya, 1, 3. 
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ed as payment of divine tax, because delivery does not appear in this 
case. 

It is correct to pay the divine tax on gold and silver (maqdayn) by 
giving to the beneficiaries moveable properties, measurable things 
and weighable goods, depending on the value of gold or silver, 
Should the payment be made in kind, i.e. by giving part of the gold 
or silver itself, what is to be considered is its weight and not price. In 
the case of money, if an owner should, in lieu of the actual money 
due, pay the value in other things, it is approved. 

[Moveable articles, of whatever description, are subject to divine 
tax if they are kept with a view to traffic and if, on being appraised, 
their value amounts to the minimum (nisab) of gold or silver liable to 
divine tax. The rate of divine tax in the case of such moveables is: 
five dirhams on every two hundred dirhams (silver coins) worth of 
goods.] 

The value of moveables will be added to the value of gold or silver. 
That is to say, if, for instance, the proprieter should have articles 
estimated at a value of one hundred dirhams and also one hundred 
dirhams in money, the value of the articles, as aboye, must be added 
to the one hundred dirhams, so as that the whole may make the 
minimum liable to divine tax, i.e. two hundred dirhams; and divine 


tax is due thereon. 
In the same manner, gold is to be added to silver in respect of 


their value, not quantity. That is to say, both may be resolved into 
one minimum liable to divine tax (nisdb), not by the respective 
weight of each, but by a general valuation of both. For example, if a 
man were possessed of one hundred dirhams in silver, and five 
mithqals of gold (the value of which would amount to one hundred 
dirhams), this person would be liable to divine tax. 

In the case of moveables, there is no cessation for liability of 
divine tax in a case where the minimum required for levying divine 
tax (nisab) is complete at both ends of the year, but is less than it at 
any time within that period. Thus if a person owns moveable proper- 
ty for trafficking and it is not equivalent to the minimum liable to 
divine tax, and he has no other form of wealth so as to be added to it 
in order to complete the moveable property, but at the end of the 
year the value of his moveable property has risen to the extent of 
being equal to the minimum — in this case he is not liable to divine 
tax for this year, because the minimum was not complete at both 
ends of the year. 

The minimum liable to divine tax (nisab) is: for gold twenty 

mithgals, and for silver two hundred dirhams the weight of every ten 
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‘of which is equal to the weight of seven mithgals. [No divine tax is 
due on less than these minimums. The divine tax due upon two 
hundred dirhams is five dirhams, and on twenty mithgdls of gold is 
one half mithgal. Thus the rate in these forms of wealth is one 
fortieth of the total wealth.) The rate on an excess above the 
minimum (nisab) for gold or the minimum for silver, if the excess 
reaches at least one-fifth of the minimum, is in proportion to the 
inimum; {less than one-fifth is not liable to divine tax. Thus in the 
¢ of silver, if the excess is forty dirhams, divine tax is due — and 
‘one dirham; upon the succeeding forty the same divine tax is 
, but not on fewer than forty. If the quantity of gold exceeds 
y mithgals, on every four mithgals of such excees is divine tax]. 
Tf gold and silver contain some alloy but gold and silver predomin- 
, they are to be accounted as pure gold and silver and the laws of 
and silver apply to them. 
” No divine tax is levied on jewels and pearls except if one possesses 
them for trafficking in them. The same is true of all moveables. 
Ifa Person possesses measurable things or weighable goods 
ent to the minimum liable to divine tax (nisab) for one year 
has not paid the divine tax due on these, and then their yalue has 
or decreased and now he pays the divine tax in kind — one 
ith of one-tenth of them — this is approved by the law. If, 
er, he now pays the divine tax in value, it is their value on the 
‘of the obligation to pay the divine tax on them that is to be 
; and that day is just the day of the completion of the 
this is the view of Imam Abu Hanifa. Imam Abu Ydsuf and 
Muhammad hold the opinion that regard is to be paid to the 
ue on the date of the payment of the divine tax to the beneficia- 


bail is necessary for a man who does not pay divine tax when 
F nt is due and who does not destroy the wealth himself. If, 
g possessed by an individual for an uninterrupted year, the 


onately; the divine tax for the destroyed part of the wealth is 
by God. Should the destroyed part not surpass the 

num liable to divine tax, the ‘necessity’ of payment of divine 

ns as it is. 

ine*tax will not be collected by force. Nor will it be collected 

the property one leaves behind after death, except if one orders 

’s heir by will to pay the tax from one’s property, in which case it 
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will be collected from one-third of this property. Adoption of a 
device (hila) in order to escape the payment of divine tax is 
‘permissible’ according to the jurist Abu Yusuf. But this is disliked 
by the jurist Muhammad. »° 

PERSONS TO WHOM DIVINE TAX CAN BE PAID 


Divine tax can legally be paid to the following categories of Muslims, 
There is no other beneficiary of this tax. They are specified in a 
single verse of the Qur'an. + 

[1] The poor. He is one possessed of wealth the whole of which 
amounts to somewhat less than the minimum liable to divine tax 
(nisa@b) or its value, from whatever type of wealth it may be. Such a 
one is legally considered poor even though he is in sound health and 
capable of earning wealth. [2] The destitute. He is one who has no 
wealth whatever. [3] A slave who has made a contract with his 
master that he will ransom himself by a certain amount of wealth. 
[4] A debtor whose wealth, after his debt is deducted from it, is less 
than the minimum liable to divine tax (nisab) or its value. [5S] Those 
who are striving in the cause of God. They are [a] the warriors who, 
by poverty, are incapacitated and cut off from taking a part in holy 
war, and [b] the pilgrims to Mecca who, because of poverty, are in- 
capable of returning home. [6] Wayfarers who have wealth at home 
but not with them on the journey. They may be paid as much of 
divine tax as they need to support them in their travel. [7] Those 
employed in connection with the collection and distribution of divine 
tax even though they are rich. They may be paid as much out of 
divine tax as is in proportion to their labour. 


3 Abu Yusuf considered the payment of divine tax from the standpoint of this 
world. At his time the Islamic state was ruled in accordance with Islamic laws, and 
the divine tax used to be collected by the state. If a man could carefully devise a 
method of escaping the payment of divine tax, the political authority could not 
compel him to pay the tax. The jurist Muhammad and others, including al- Ghazal, 
do not approve of the adoption of a device; they consider the payment of divine tax 
from the viewpoint of the Hereafter. They say that divine tax is mainly ordained by 
God in order that the evil quality of miserliness may be removed from man's soul. 
This quality remains in the mind of a man who escapes the payment through a device. 
The ruler of this world cannot see this quality existing in the man’s soul, but the Ruler 
of all the rulers (i.e. God) who looks on the soul, sees it and will punish the man on 
the Day of Judgement. So no one should escape payment throught any device. 

2 Qur'an 9:60 — “Obligatory alms are only for the poor, for the destitute, for 
those employed in connection with their collection and distribution, for those whose 
minds are to be reconciled with Islam, for the freeing of slaves, for those burdened 
with debt, for those striving in the cause of God, and for wayfarers. This is an 
ordinance from God. God is All-knowing, Wise.” 
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al paying divine tax is ‘allowed’ by the law to pay to all 
se categories of beneficiaries. He is also ‘allowed’ to limit his 


is in excess of his basic needs, [3] to a rich infant, [4] to a 
ef the family of Hashim 05 and their freed slaves — the jurist 


i cended, e.g. his parents, grand-parents, and so on, [6] to those 
ine descended from him, e.g. his sons and daughters, 
grandsons, and granddaughters, and so on, [7] to his wife, [8] for 
the purchase of a shroud for the dead, and [9] in the payment of the 
"payer's own debt. 

[Ifa person employs divine tax on his wealth in the erection of a 
, his divine tax is not considered as being thereby dis- 
because, in the payment of divine tax, it is established as a 
that it should be made over to a person or persons entitled 


ition and thus imagining that he is one of the proper persons 

e divine tax, but later on it has become clear that he is not a 

eserving person — in this case divine tax is legally considered 
arged correctly. 

disliked’ by the law to pay as much divine tax to a single poor 

id make him rich, i.e. make him such that he possesses 

minimum liable to divine tax (nisab), after he repays his debt 


tribe called the tribe of Hashim. In the context of alms, by the tribe of 
are to be understood the descendants of ‘Abbas, Harith and Abi Talib. 
_ dants of Abii Talib are those who descended from ‘Ali, Ja‘far and ‘Aqil. They 
_aneendowed with some special attributes for which they are considered too exalted to 
tax or any alms. This opinion is based on a statement of the Prophet, 
for the family of Muhammad are unlawful, because alms are made of men’s 
h.” See an-Nasa'l, Sunan, Zaka, 98; Muslim, Sahib, Zaki, 167f,; also see Hidaya, 
26 . Hidaya, 1,20. 


ems 
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It is ‘disliked’ by the law to transfer the wealth of divine tax to a 
city other than the payer's own. The transfer, however, is ‘per. 
missible’ if it is made for those who are the relatives of the payer, 
those who are more needy than the inhabitants of his own city, those 
who are more pious,’ and those who are more beneficent to 
Muslims by imparting useful knowledge. ™ 

The best is to pay divine tax [1] first to such a deserving one who is 
nearest to the payer among all his blood-kindred*” with whom his 
or her marriage relationship is not made lawful by Islam, [2] then to 
his neighbour, [3] then to the people of his locality, [4] then to the 
people of his own occupation, and finally [5] to the people of his own 
city. Shaykh Abii Hafs al-Kabir said, “The almsgiving of a man is 
not received by God until he starts it with his needy relatives and 


DIVINE TAX OF THE DAY OF ‘ID AL-FITR 


or Pall NSS eglery dle all Le call Jer 5 

solwaey 
The Messenger of God (may God bless and greet him!) made it ‘obligatory’ 
to pay the divine tax of the Festival Day on the expiry of Ramadan. **° 


At the dawn of the day of ‘Id al-Fitr (the Festival Day on the expiry 

27 The pious should be given preference over the impious, because payment of 
divine tax to the pious will be an aid to them in their pious living, and through this aid 
the payer will be a sharer in their acts of piety. It is for this reason that the Prophet 
said, “Do not partake except of the food of a pious man, and let no one partake of 
yours except the pious” (cf. at-Tirmidhi, Sunan, Zuhd, 56; Abi Dawid, Sunen, 
Adab, 16), “Set your food before the pious and bestow your favours upon the 
believers." See Ibn al-Mubarak, al-Birr wa s-Sila. 

28 The learned men who, with good intention, acquire useful knowledge and 
impart it, need to be given special consideration, because help to them is in effect help 
to “search after knowledge which is the noblest of all devotional acts (‘ibadat) when it 
is coupled with sound intention.” See al-Ghazali, Iya’, 1, 219. 

2% When paying divine tax or supererogatory alms, preference should be given to 
the deserving blood-kindred, for by paying to them the payer does a favour towards 
them as weil as pays the tax. The doing of favour towards them is enjoined in the 
Qur'an (33:6, 47:22). “Ali, the fourth caliph of Islam, said: I had rather give one of 
my brothers a single dirham than give twenty dirhams in alms to others; I had rather 
give my brother twenty than give away a hundred in alms to others; I had rather give 
him a hundred dirhams than emancipate a slave (al-Ghazall, [hya, 1, 220). When 
Abi Tatha al-Ansiri (d, 34 A.H./654-S5 A.D.) became too much occupied with his 
garden, he announced his intention to give it away as * supererogatory’ alms, the 
Prophet advised, “It is better that you give it to your relatives.” So he settled the 
garden on his cousins, Hassan Ibn Thabit(d. $4 A.H./674 A.D.) and Abit Qatada (d. 
S4A.H./674 A.D.). See al-Bukhari, Sahih, Zaki, 45. 

20 Al-Bukhar, Sahih, Zaki, 70f., 77; Muslim, Sahih, Zaka, 12f., 16. 
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nar month Ramadan), divine tax of that day (zakat al-fitr) 
‘obligatory’ upon every free Muslim possessed of the 
m wealth (nisab) liable to the yearly divine tax or its value, 
ugh it is not possessed for one uninterrupted year, and this 
or its value is not possessed for trade and is free from debt 
the basic necessities of himself and the members of his 
. Basic necessities mean those things which one needs for 
only; they are house, furniture, clothes, horse and other 
transport, weapons, and tools for work. 
uch a Muslim as just described is ‘required’ by the law to pay the 
vine tax of the day of ‘Id al-Fitr [1] for himself and [2] for his small 
children — if these small children are rich, possessed of 
dent property, this divine tax will be paid out of their wealth. 
¢ grandfather i is not under an obligation to pay for these small 
cre, Another view, however, is that the grandfather takes 
place of the father when the latter is absent or poor. 
he divine tax of the day of ‘Id al-Fitr need not be paid by a 
lim for his mature offspring although they form a part of his 
, or for his wife. lf, however, he disburses this divine tax on 
of his wife or adult offspring , without their desire, it is 
, on a principle of benevolence, their consent being by 
m understood. *"! 
‘divine tax of the day of ‘Id al-Fitr is half a sa‘ of wheat or its 
gruel of parched barley, or one sa‘ of dried date or raisin or 
|, A sa‘ consists of eighty Iraqi ratls; a ratl is about fourteen 
It is ‘permissible’ to pay the value of these things in cash. 
better when the things needed by the poor are available easily 
better because the payment of value in terms of money enables 
em to meet their needs more quickly. At the time of hardship, 
ever, giving of wheat, barley and such other things as are used as 
better than the payment of value in terms of money. 
time when this divine tax becomes ‘obligatory’ upon a 
m is the dawn of the day of ‘Id al-Fitr. [That is to say, the 
that appointed period is the condition of the obligation of 
Therefore, one who died or became poor on the eve of this 
, is not ‘required’ by the law to pay this divine tax. Nor will it 
“a one who, after this period, became a Muslim or rich or 


i aiseworthy’ to pay this divine tax before one proceeds 
ds the place of performance of the ritual prayer for ‘Id al- 


211 Hidaya, 1, B. 
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Fitr.?!? Its payment before or after this period is correct. Payment 
after this period is, however, ‘disliked’ by the law; yet it must be 
made, for the obligation continues until it is discharged. 
This divine tax payable by one individual should be paid to one 
poor man. Jurists have disagreed on whether or not it is ‘permissible’ 
to divide this divine tax payable by one individual among several 
poor men. It is correct to pay this divine tax payable by a group of 
individuals to a single poor man — this is the correct view. 
212 ‘The ‘obligatory’ alms of ‘Id al-Fitr are to be expended in the same way as the 


divine tax (zaka). Thus these alms can only be given to the eight categories of people 


Sons em Ad pled pr Cad ee YU ball 
to whom divine tax can correctly be paid. See al-Ghazali, Ihya’, 1, 211. 


TAY ol al =o) = all gb \ 
to the Holy House is a duty laid upon people which they owe to 
those of them who can afford the journey to it. Those who 


te it should remember that God is certainly independent of all 
¢s. — Qur'an 3:97 


eS og tt ee leg tte aN Le call Jes J 
' Sod) YW sl> 
_ The Prophet (may God bless him and greet him!) said, “Paradise is the 
0 ily reward for a pilgrimage accepted by God,” *!? 


DEFINITION 


ajj) means a visit to Mecca and performance therein of 

e of devotional act during the months of pilgrimage, 

lunar months Shawwal, Dhu!-Qa‘da, and the first ten 
“Hija. 

TIONS FOR THE OBLIGATION OF PILGRIMAGE 


becomes ‘obligatory’ once in a person's lifetime. If it has 
ligatory’ it needs to be performed immediately; this is the 
view. Some legal authorities, however, maintain that it 
ed to a later part of life. 
becomes ‘obligatory’ upon a person should he fulfil 
tions. This is the most correct view. These stipulations ' 


lam. [{2] Sanity. Pilgrimage can only be ‘obligatory’ upon one 
ane person. [3] Maturity. A person who is a major can be 
ligation in respect of pilgrimage. [4] Freedom. Pilgrim- 
© ‘obligatory’ upon a person who is free, not slave. [5] 
¢an be ‘obligatory’ only in the time of pilgrimage. [6] A 
, Sahih, “Umra, 1; Muslim, Sahih, Hajj, 437; at-Tirmidhi, Sunan, 
—_ Hajj, 3, Sf,; Ibn Maja, Sunan, Manasik, 3. 


_—<_ | 


208 SALVATION OF THE SOUL AND ISLAMIC DEVOTIONS 


person’s ability for a moderate degree*'* of maintenance of himself 
and his family until his return home, although he is in Mecca. [7] 
Ability regarding transport special to the person, or regarding 
transport which partly belongs to him by ownership or by hiring, but 
not by obtaining free of charge or by borrowing; this is for those who 
are not dwellers in Mecca and who are not living in the neighbour- 

hood of these dwellers, if it is possible for them to walk without any 
difficulty; otherwise transport is absolutely necessary. The ability 
regarding transport must be additional [a] to the ability to maintain 

oneself and one’s family until one’s return home, [b] to provide one’s 

essential things such as house and its furniture, and the instruments 
of one’s occupation, and [c] to repay debt. [8] For a person who has 

accepted Islam in a non-Muslim country, it is a stipulation that he 
knows that pilgrimage is ‘obligatory’. 


STIPULATIONS REGARDING THE ‘NECESSITY’ OF 
PERFORMANCE OF PILGRIMAGE 


Even though pilgrimage is ‘obligatory’ upon a person its actual 
performance is not ‘necessary’ for him at a particular time unless he 
satisfies five stipulations. That these stipulations are five in number 
is the most correct view. The legal authorities have mentioned these 
stipulations as follows. 

[1] Bodily health. A sick man or woman on whom pilgrimage is 
‘obligatory’ is ‘required’ to perform it only after he or she recovers 
his or her bodily health. [2] Absence of all other physical obstacles to 
one’s going on pilgrimage. [3] The way to Mecca must be safe. [4] In 
the case of a widow or a divorced woman, she must not be in the 
legal period of retirement assigned to her before she can marry 
again. [5S] In the case of a woman, a man who cannot legally marry 
her (muharram), even though this is because of suckling or marriage 
relationship, must be prepared to accompany her in the pilgrimage 
in order to take care of her; this man must be a Muslim, trust- 
worthy, sane and major. Or the husband of a woman, if she is 
married, must be prepared to go with her. 

Concerning safety on the way to Mecca as mentioned above what 
is ‘required’ by the law is safety for the most part in the land or the 
sea. This is the view on which the legal decision has been given. 


STIPULATIONS FOR THE VALIDITY OF PERFORMANCE OF 
PILGRIMAGE 


Pilgrimage is legally considered to be performed correctly if a person 
See supra, p. S4. 


ed four things in his pilgrimage. [1] Ibram. This will be 
ater. [2] Islam. The pilgrim has performed the pilgrimage 
‘condition of being a Muslim. These two stipulations are 
of the validity of a pilgrimage. In addition to the fulfilment 
oe must do the following two things which are the 
pilgrimage. [1] The rite of halting, in the state of a 
g in ihram, at ‘Arafa for a moment between the 
¢ sun its meridian of the ninth of the lunar month Dhu 
and th e dawn of the Day of the Sacrifice, i.e. the tenth of Dhu 
ded the pilgrim, while in the state of ipram, did not have 
te se before this halting. [2] Performance of the greater 
0 the SSiasiering Circumambulation of the Ka'ba (tawaf 
its proper time, i.e. after the dawn of the Day of the 


*REQUIRED’ ACTS IN PILGRIMAGE 


" acts in pilgrimage are the following. [1] To start the 
from the migat. [Migat is the place where a person 
j (the greater pilgrimage) or ‘umra (the lesser pilgrim- 
enter ihram. There are five such places: [a] Dhat Irq is 
s approaching Mecca from the side of Iraq; [b] Juhfa or 
for those arriving from the side of Egypt and Syria; [c] 
ulayfa, now called Abiar ‘Ali, is for pilgrims coming from 
of Medina; [d] Qarn is for those approaching Mecca 
‘side of Nejd; and [e] Yalamlam is for those approaching 
tion of the Yemen. Natives of Mecca enter ihram in 


ition of the rite of halting at ‘Arafa to the time of 
The ritual of halting at Muzdalifa*'S in the time from 
pearance of the dawn of the Day of the Sacrifice, i.e. the 
I-Hijja, and the sunrise. [4] Casting of pebbles at the 
is. [5] Slaughtering of an animal in sacrifice by a pilgrim 
eforming the Qiran type of pilgrimage or the Tamattu’ type. [6] 
e head or cutting of the hair inside the sacred area of 
m) and in the Days of the Sacrifice, i.e. the tenth, 
twelfth of Dhu 1-Hijja. [7] Accomplishment of the 
fa is a sacred spot in the wilderness between ‘Arafa and the valley of 
‘the night at Muzdalifa when the pilgrims pass, just before sunrise, 
aterm Nash‘ar Haram, they should remember 
hear ; God commanded, “When you return from ‘Arafa remember 
‘Wari, and remember Him as He has guided you” (Qur'an 
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throwing of pebbles before the shaving, not after it. [8] Sacrifice of 
an animal by the pilgrim performing the Qiran type of pilgrimage or 
the Tamattu‘ type at the time between the throwing of pebbles and 
the shaving. [9] To make the Visiting Circumambulation of the 
Ka‘ba (tawaf az-ziyara) occur in the Days of the Sacrifice. 

[10] Performance of the rite of running between Safa and Marwa 
(sai) in the months of pilgrimage and after such a circumambula- 
tion of the Ka‘ba as is reckoned as an act of pilgrimage. [11] 
Performance of the rite of running on foot, not riding or using any 
transport. A pilgrim who is unable to walk for illness or old age or 
any other reason, however, is exempted from the ‘requirement’ of 
walking. [12] To start the rite of running from Safa. 

{13] Farewell Circumambulation of the Ka‘ba (tawdf al-wada’), 
[14] To start every circumambulation of the Ka'ba from the Black 
Stone (hajar aswad) and to go to the right side. [15] Circumambula- 
ting the Ka‘ba on foot. A pilgrim who has an excuse, however, is 
‘permitted’ by the law to circumambulate in any way other than 
walking. He may hire bearers and a litter and be borne throughout 
circumambulation. [16] When circumambulating, the pilgrim’s 
being in the state of purification from both minor and major legal 
impurities, and [17] also covering his private parts.” To reduce his 
pace after doing the greater part of Visiting Circumambulation of 
the Ka‘ba. 

[18] Leaving undone of the acts forbidden by the law, such as a 
male pilgrim’s wearing of a sewn cloth and covering of his head and 
the face, a female pilgrims’s covering of her face, sexual intercourse, 
its discussion and obscene talk, sins, quarrel, killing of an animal, a 
bird, or any other thing that can be hunted, or hinting at these and 
suggesting these. 

SUNNA ACTS IN PILGRIMAGE 


Among the sunna acts in pilgrimage some are the following. [1] 
Taking of a bath or performance of ritual ablution when the pilgrim 


216 This covering of the private parts is enjoined against the pre-Islamic custom. 
In ancient, pagan times pilgrims approaching the Holy Ka‘ba removed all of their 
clothing as a sign of humility. Naked, they performed the ritual circumambulation of 
the Ka‘ba, kissed the sacred Black Stone, and otherwise did as we do now. Until the 
time of the prophet Muhammad it had been the custom to go naked, in the dark 
before dawn to the Ka‘ba for the rites of absolution. The Prophet disapproved of this 
nudity (al-Bukharl, Sahih, Sald, 10; Muslim, Sahif, Hajj, 435), God prohibited the 
nudity of some pagan worship; He commanded (Qur'an 7:31), “Children of Adam, 
take your adornment [i.c. use your best clothes] at every time and place of worship.” 
For nudity cf. 2 Samuel 6:20. 
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iter ihram; bathing is sunna even though the pilgrim is a 
ig woman or a woman with childbirth bleeding. [2] 
new, white waist-wrapper and a new white wrapper, 
,and performance of two rak‘as of ritual prayer, when a 
ds to enter ihram. [3] After taking ihram, to read the 
iya with a loud voice at the end of every ritual prayer, 
ng an elevated place, descending a valley, meeting a 
in, and at dawn. [4] Repetition of the talbiya whenever 
arts reading it. [S] After taking ihram, supplication to 
ings upon the Prophet, for Paradise and companion- 
ous therein, and for protection from Hell. 
ng of a bath for entering into Mecca. [7] To enter into 
ugh the Bab al-Mu‘alla (the elevated gate) at daytime. 
‘God is the greatest’ (5! <U): Allahu akbar), and ‘there 
d but God’(4U) Yi aJ) y: /a@ ilaha illa Allahu), when the 
fives at the place opposite to the Holy House. [9] 
n to God for anything the pilgrim likes whenever he sees 
‘House for the first time. This supplication is received by 
Arrival Circumambulation of the Ka‘ba (tawaf 
‘even though it is performed at a time other than the 
. [11] Accomplishment of the Arrival Cir- 
tion in such a state that the pilgrim brings one extreme 
er from below his armpit and puts it on his left shoulder 
th the other extreme. This is called idtiba’. [12] To do 
athe Arrival Circumambulation, if the rite of running 
Safa and Marwa is to be performed after this circumambu- 
D ¢ months of pilgrimage. The meaning of rami will be 
id later. [13] When performing the rite of running between 
d! , man’s passing the distance lying between the two 
‘quickly, but his passing the remaining distance at ease. 
however, will pass the entire distance with ease. [14] 
ce of as many circumambulations of the Ka'ba as possi- 
ich circumambulation consists of seven circuits of the 
erogatory’ circumambulation is more excellent than a 
‘ ritual prayer for those pilgrims who are not dwellers 
a. [) [15] Address by the leader at Mecca after the Noon Prayer 


ere fowls in a pilgrimage. The first is tawaf al-gudiim (the 
on). It is done just on arrival at Mecca. The second is sawaf 
en Siekenbulsiioe). Is is performed, after return from ‘Arafa 

D pd merle idee ld ra Aatetaced og 
; |. This is the last of the ritual circlings of the Kaba; it is 

I the pligrim's departure for his homeland. 


pilgrimag 
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on the seventh day of Dhi 1-Hijja. This is a single address; th. 
person addressing should not sit in course of it; the address is a 
instruction on the activities of pilgrimage. 

[16] To depart from Mecca to Mina after sunrise on the Day of 

Quenching Thirst (Yawm at-Tarwiyya), i.e. the eighth day of Dhi 
1-Hijja, and to pass the night there. Then to depart to ‘Arafa after 
sunrise on the Day of ‘Arafa, i.e. the ninth day of Dhu 1-Hija. (17) 
Imam’s delivering of two addresses at ‘Arafa after the sun passes its 
meridian but before the performance of the Noon Prayer and the 
Late Afternoon Prayer combined — a combination to be made in the 
time of the Noon Prayer. The imam, i.e. the leader of the 
pilgrimage, should sit for a while between the two addresses. [18] 
When performing the Noon Prayer and the Late Afternoon Prayer 
together at ‘Arafa and also when performing the Sunset Prayer and 
the Evening Prayer together at Muzdalifa, the pilgrims’s utmost ef- 
fort in humility and submission towards God, in weeping, and in 
prayer for the good of this world and the Hereafter for himself, his 
parents, and his Muslim brethren. 

[19] After sunset to depart from ‘Arafa with tranquility of mind, 
to stop at that place of Muzdalifa which is higher than the interior of 
the valley and which is near the Quzah Hill Jabal Quzah), and to 
pass the night of the Day of the Sacrifice there. [20] To pass the 
nights at Mina with all things in the Days of Mina. It is ‘disliked’ by 
the law to send them to Mecca while the pilgrim is still in Mina. [21] 
Keeping Mina at the right side and Mecca at the left when the 
pilgrim stands for casting pebbles at Jamras. [22] The pilgrim's 
being in riding condition when throwing pebbles at the Jamra 
al-‘Aqaba in all three days, and on foot when throwing pebbles at 
the first Jamra, which is near to the Masjid al-Khayf, and the middle 
Jamra. [23] To stay in the interior of the valley during the days of 
throwing pebbles. [24] Casting of pebbles at the time between 
sunrise and the sun passing its meridian on the first day, and 
between the sun passing its meridian and sunset on the remaining 
days. It is ‘disliked’ by the law to throw pebbles, on the first day and 
the fourth day, at the time between the appearance of dawn and 
sunrise. Throwing of pebbles in the three nights is ‘disliked’ by the 
law, but is correct because every night is counted by the law to be 
under the following day — except the night which follows the Day of 

“Arafa immediately so that it is correct to perform the rite of halting 

at ‘Arafa in that night. These nights are the nights of the ‘Id and the 

nights of the duration of throwing pebbles at the three Jamras, for 
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unted to be under the days preceding them. The 
e' time for throwing pebbles is from after the sun passes 
n to its setting on the first day of throwing. 
pilgrim performing the Ifrad type of pilgrimage, it is 
fer up an animal in sacrifice. [26] It is also sunna to eat of 
‘and of the flesh of an animal offered up in sacrifice as a 
ratory’ act, or offered up in sacrifice for the Tamattu’ form 
e or for the Qiran form. 
nna acts in pilgrimage are also the following. [27] 
ering an address on the Day of the Sacrifice like his first 
n at Mecca.”"* Through this address he should instruct 
n on the remaining acts of pilgrimage. This address is the 
he three addresses of pilgrimage. [28] If the pilgrim has 
Sto leave Mina for Mecca on the twelfth of Dhu !-Hijja, it is 
leave before the sunset. If, however, he stays at Mina at 
‘after it, no atonement is ‘necessary’ but he has done a 
Should he prolong his stay at Mina until the appea- 
dawn of the fourth day, i.e. the thirteenth of Dhi !-Hijja, 
* for him to throw pebbles at Jamras on that day also. 
g acts are also included in the sunna acts of pilgrim- 
er leaving Mina for Mecca, to stop at a place called 
ssab for a while. [30] To face towards the Holy House and to 
ding. [31] To drink of the water of the well Zamzam, to 
m the at and to pour it on the head and on other parts 
The water of Zamzam is useful for any purposes, both 
d and of the other world, for which one drinks it. 
Sunna acts are also the following. [32] Taking hold of the 
addresses delivered in a pilgrimage are three in number. The first is 
fecca, the second at ‘Arafa, and the third at Mina. 
ell of Zamzam is outside the stream of those who perform tawaf; it 
the Ka‘ba, but is within the limits of the marble-and-stone paved 
C Apasses the Most Ancient House and indicates the boundaries of the 
ace of worship. The water of Zamzam is slightly brackish and tepid despite 
which it is drawn through pipes. Water from this — discovered to 
angel Gabriel — quenched the thirst of the prophet Abraham's wife 
son Ishmael when, mother and child, they were abandoned in this 
valley — before there was a Mecca. The mortar joining the stone of 
: fas mixed with water from this well. Muhammad the child, Mubammad 
an, and Muhammad the prophet drank of these ancient waters. It was his habit 


Zamzam at the close of his awaf, preparing himself for the rite of 
een Safa and Marwa. 

m is one of the places where prayers are accepted by God. The 
that all his prayers at Multazam were received by God. The time for 
| m is on completion of seven circuits of the Ka‘ba. 


—=y 
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Multazam, the wall of the Ka‘ba lying between the door and the 
Black Stone. The procedure of clinging to Multazam is: the pilgrim 
puts his chest and face on it and takes hold of the veil of the Ka'ba 
for a while, praying to God for whatever he likes. [33] Kissing the 
threshold of the door of the Ka’ba in full reverence and honour and 
entering into it with full courtesy and respect. [34] After all these 
sunna acts of pilgrimage, there remains for the pilgrim only the 
greatest of all ‘supererogatory’ good works, i.e. visit to the tomb of 
the Prophet and to the graves of his companions. So he should 
intend this visit when going out of Mecca through Bab Sabika (the 
Gate of Sabika) at ath-Thaniyya as-Sufla. 


HOW TO PERFORM THE ACTIVITIES OF PILGRIMAGE ONE 
AFTER ANOTHER 


When a person intends to start the activities of pilgrimage, he will 
enter the rite of ihram at the appropriate migat. In preparation for 
ihram, he will bathe entirely or perform the ritual ablution as if for 
ritual prayer. To bathe, if possible, is better since through this 
cleanliness is achieved more — so the menstruating woman and the 
woman with childbirth bleeding will also bathe if this is not harmful 
to them. It is ‘praiseworthy’ to achieve complete cleanliness by 
trimming the nails, by cutting the moustache, and by removing 
underarm and pubic hair. This should be done before bathing and 
making the ritual ablution. It is also ‘praiseworthy’ to apply oil to 
the body after bathing and performing ablution, even though the oil 
is fragrant. Then the pilgrim will wear the garments of ihram — a 
man! will wear a large waist-wrapper and a large wrapper ” 
which are new or, if these are old, washed; it is better that these are 
new and white. These will be without seam, sewing, knot, button, 
design and decoration; it is ‘disliked’ by the law to do any of these 
things but no atonement is necessary for doing these. The pilgrim 
then will use scent and perform two rak‘as of ritual prayer (sala). 
Just on completion of this ritual prayer, he will make the ritual 
intention (niyya) for the pilgrimage by reading the following prayer 
formula (du‘a’): 


God, I intend to perform the pilgrimage, [and I am taking 
221 For a woman's garments of ihram see infra p. 225, 
™ Each of these two pieces of cloth should measure approximately two and a half 
meters in length and one and a half meters in breadth. No other garment is to be worn 
over these or beneath these, but is ‘permissible’ to wear a money-pouch or a shoulder 
eg moneybelt; one of these is a requisite, as the ihram robes should have no 
poc’ 
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for it]. Make it easy for me, and receive it from me. 
ahs ed ed eel 4) SN cea 

i a, inni uridu al-hajja; fa-yassirhu li, wa tagab- 


of these two rak‘as and immediately after reading the 

fou will utter the formula of talbiya intending by it the 

 talbiya is: 

ey tem oh cht cc cb t¥ cL cogil cl 
te: cb st Y ee dbl, 

: Allahumma, labbayka. La sharika laka, 
a. Inna l-hamda wa n-ni'mata wa |-mulka laka, la 

laka) 

here, God, I am here in Your presence. You have no 

I am here. Praise, blessings and kingdom surely 

to You, You have no partner). 


than these words. Rather add to them the following 
tion is sunna. 


here, God, in Your presence; may You be always 
fand aided! All good lies in Your hand. I am here; my 
is directed towards You. 

PN g eS be on Aly ech tan, de) 
ka wa sa‘dayka; wa I-khayru kulluhu bayna 
Labbayka wa r-rughba ilayka.) 


tion of the utterence of talbiya with the intention of 
ou have taken to ihram. You are now prohibited from 
things. Guard against [a] rafath which means sexual 
, according to another interpretation, discussion of 
, [b] obscene talk, {c] wickedness, {d] sin, [e] 
companions, servants and others,” [f] killing of any 
bird, etc., of the land, hinting at it and suggesting 
g of any sewn cloth,” of turban and of boots,” [h] 
head and the face, ””’ [i] touching of scent, and [j] 
t head and of hair or any other part of the body. It is 
"to bathe, to enjoy the shade of a tent, litter, and similar 
197. 2 Qur'an 5:1-2, 9, 
n’s dress see infra, p. 225. 
ch do not cover the heels and half of the outer part of the feet and 
in the least, may be worn. 
bis is not applicable to a female pilgrim. 
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things, and to tie a money-bag at the waist. 

Read the formula of talbiya very frequently with a loud voice,» 
but not with harmful effort, when you have performed a rity 
prayer, ascended to an elevated place, descended to a valley, met 
pilgrim caravan, and at day break. In this way proceed. 

When you have reached the boundary of Mecca it is ‘praise. 
worthy’ to bathe in order to be bodily clean and then to enter into jt 
at daytime through Bab al-Mu‘alla (the Gate at the Elevated Place) 
so that, when entering Mecca, you will face towards the door of the 
Holy Ka‘ba out of respect for it. It is also ‘praiseworthy’ to be in the 
state of uttering the formula of ta/biya throughout your journey from 
entering into Mecca to your arrival at Bab as-Salam (the door of 
greeting). Through this door you will then enter into the Sacred 
Mosque (al-Masjid al-Haram),™ with full humility and sub. 
mission, with the reading of talbiya, with consideration of the 
majesty of the place, with the utterance of ‘God is the greatest’ 
(5) 4Ul: Allahu akbar), ‘There is no god but God’ (4) Yi 4! ¥ la 
daha illa Allahu), and ‘God, bless Muhammad and the family of 
Muhammad’, (ter+ J) (tes ctarme le Se teil Allahumma, 
salli ‘ala Muhammadin wa ‘ala ali Muhammadin), with compas- 
sionate behaviour towards those who are competing with you to 
enter through this door, with prayer to God for whatever you like — 
prayer, when seeing the Holy Ka‘ba for the first time, is accepted by 
God. 
Then go in front of the sacred Black Stone (Hajar Aswad), 
uttering ‘God is the greatest’ (Allahu akbar) and ‘there is no god but 
God’ (la ilaha illa Allahu), and lifting your hands as you do so at the 
start of a ritual prayer. Put your hands on the sacred Stone and kiss 
it without producing any sound. A pilgrim who can only kiss or 
touch the Stone by giving pain to other pilgrims, should leave the 
kissing or touching undone. What he should do is to touch the Stone 
with something and kiss it; or he should only indicate, by lifting the 
tight hand in a gesture of touching, to the Stone from a distance, 

28 This does not apply to women; see infra, p. 22S. Talbiya is the most frequently 
uttered of all formulae prayers of pilgrimage. The origin of talbiya is: Ka'ba 
disappeared after the time of the prophet Noah and the Deluge; at divine command 
the prophet Abraham and his son Ishmael rebuilt the edifice in order that it might be 
a place of worship again; on completion of the edifice Abraham climbed up to the top 
and, by divine command, called to all mankind, summoning them to pilgrimage 
(Qur'an 22:26-29). The response to that call is made by each pilgrim through talbiya. 

29 There are twenty-four doors through which one may enter into the Sacred 


Mosque. It is, however, ‘praiseworthy’ to enter tnrough the Bab as-Salim. From this 
Bab (gate) a path goes diagonally to the Ka‘ba. 
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hu akbar, Ia ilaha illa Allahu, ‘praise be to God’ 
-hamdu li-Allahi), and Allahumma, sali ‘ala Muham- 
ali Muhammadin, 
circumambulate the Ka'ba™ starting from your right 
part of the courtyard which is adjacent to the door of the 
ng the wrapper from below your right armpit and put its 
nes upon your left shoulder. This is called idtiba’. In this 
en circuits of the Ka‘ba, praying during them by using 
yer formula you like. Circumambulate from outside the 
9 rami in the first three circuits, if you have intended to 
ceremony of running between Safa and Marwa just after 
imbulation of the Ka ‘ba. Rami means to walk quickly, 
he shoulders like a man who fights a duel, swaggering 
lly between two lines of the circumambulators. When doing 
|are barred by people's rush, stop but whenever you find 
ig move quickly. This raml is something that should be 
u will stand until you become able to perform it in the 
aythat is sunna. ~? Ramil is not like the kissing of the sacred Black 
the latter has a substitute which is to face towards the 
the former has not. In course of circumambulation, you 
Black Stone, if possible, whenever you will pass by it. 
‘end the circumambulation by touching the Stone, if 
and by performing two rak‘as of ritual prayer in the 
i Ibrahim (the standing place of the prophet Abraham™ or 


22:29, 26, 2:125. The weak and the sick of either sex may hire bearers 
and be borne through the seven circumambulations. 
the lower section of the northernly face of the Ka’ba (i.e. the face 
g corner and the Damascus corner of the Ka'ba) and within the area 
fawéf, is a massive stone wall built in the form of a half-circle. This is 
er high, the wall encloses a place of prayer. This place is Hijr, and 
the worn marble floor, are buried seventy of the prophets, among them 
too lies the prophet Ishmael's mother Hajar. The prophet Muhammad 
re in the night of the twenty-seventh of the lunar month Rajab, a year 
ht from Mecca to Medina (hijra), when the angel Gabriel descended 
nly steed al-Buraq. From this spot, whether in the flesh or in spirit, 
began his miraculous night journey (al-isra’) to Jerusalem (Qur'an 17:1) 
(mi'raj) through the seven heavens, to the near presence of God — 
daybreak; see Muslim, Sahih, Iman, 259, 263; al-Bukhari, Sahih, 
gib al-Ansar, 42. 
pilgrim is not to do the rami; she will walk at ease throughout the 
origin of ram! see Muslim, Sahih, Hajj, 241; al-Bukharl Sahih, Hajj, 


125, 3:97. The standing place of the prophet Abraham is a stone on 
od when building the Kaba and which used to go high and low 
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in any other place of the Sacred Mosque where you find it easy to 
perform these two rak‘as. Then return to the Stone and touch and 
kiss it. The above constitutes the Arrival Circumambulation (tawéf 
al-gudiim), which is sunna for those who are not the dwellers in 
Mecca. 

Then you will come out of the Sacred Mosque through Bib 
as-Safa and go to the hill Safa.*** You will mount it to such an extent 
that by standing over it you can see the Holy House towards the 
direction of which you will face, uttering Allahu akbar , la ilaha ill 
Allahu, the formula of talbiya, Allahumma salli ‘ala Muhammadin 
wa ‘ala ali Muhammadin, and other prayers; when reading these 
prayers you will raise your hands extending towards the sky. 
Then descending from Safa you will proceed towards the hill 
Marwa, at a distance of four hundred and five meters, at ease, 
When you reach about the middle of this distance, run between the 
two green pillars, a distance of about forty meters. After crossing 
these pillars walk at ease until you reach Marwa. You will mount to 
Marwa and will do here the same as you have done on mounting to 
Safa — you will face towards the Holy House, uttering Allahu 
akbar, 14 ilaha illa Allahu, the formula of talbiya, Allahumma salli 
‘ala Muhammadin wa ‘ala Gli Muhammadin, and other prayers, and 
extending the hands towards the sky. All this constitutes one of the 
seven ritual trips to be done between Safa and Marwa. Then you will 
turn back intending to reach Safa. When you reach around the 
middle of the two green pillars, you will run. After passing them you 
will walk at ease until you reach Safa; ascending over it you will do 


automatically according to the need of Abraham. A long footprint of Abraham, about 
two inches deep, is marked on this stone. All this was his miracle and constituted a 
clear proof for the divine nature of the Ka‘ba (Qur'an 3:97). The stone is now 
enclosed by an ornamental grill. It is covered by a domed kiosk which has six pillars. 
The believers are commanded by God to perform ritual prayer in the standing place 
of Abraham (Qur'an 2:125). This place lies apart from the Ka‘ba, but very near to it 
although outside the stream of those who perform tawd/. It is at some distance but in 
front of the door of the Ka‘ba; to the right of it, standing parallel, is the high and 
ornate pulpit (minbar), from which the Friday sermons are delivered. 

24 Safa and Marwa are just outside the wall of the Sacred Mosque. The pilgrim 
requires about seventy six paces to reach Safa from the Bab as-Safa through which he 
comes out from the Sacred Mosque. 

235 Qur'an 2:158. Those incapable of performing this rite on foot may hire a litter. 
The origin of the rite of running between Safa and Marwa is: the prophet Abraham's 
wife Hajar made this running when in search of water for her child Ishmael. Abraham 
received the rite from God that he might pass it on to all men (Qur'an 22:26-29) 
Divine revelation came to the prophet Muhammad, asking the believers to perform 
this rite; see Qur'an 2:158. 
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‘as you did here first. All this makes the second trip 
fa and Marwa. You will complete seven trips, each of 
i will start from Safa and end at Marwa, and run in the 
distance. 
ill stay at Mecca in the state of being in ihram. You 
nbulate the Holy House whenever you find an oppor- 
*supererogatory’ circumambulation is better than 
ritual prayer for those who are not dwellers in 


ng the Dawn Prayer (Salat al-Fajr) at Mecca on the 
-Hijja, you will prepare for going to Mina.” You 
from Mecca after sunrise. It is ‘praiseworthy’ to perform 
er (Salat az-Zuhr) at Mina. The reading of the talbiya 
en up in any condition except when one is circumam- 
lhe Ka*ba. In Mina you should stop near Masjid al-Khayf 
).”?” You will stay at Mina till the performance of the 
er there in darkness.*** 
rise you will proceed to the valley of ‘Arafa, at a distance 
enty-two kilometers from the Sacred Mosque, and will 
». After the sun passes its meridian you will come to Masjid 
n Mosque) and will, with the greatest imam or his 
form the Noon Prayer and the Late Afternoon Prayer 
') combinedly, after the imam or his deputy delivers two 
ling for a while between them; these two ‘obligatory’ 
you will perform with one adhan (i.e. call to ritual 
d two igamas (i.e. call to the actual start of a ritual 
ou will not combine them except if you meet two 
namely, [1] you are in ‘hram and [2] performing them 
test imam. These two ‘obligatory’ ritual prayers will not 
by any ‘supererogatory’ ritual prayer. If you do not find 
imam, perform each of these two ritual prayers in its 
p, do not combine them. On performing ritual prayers with 
ua is a stony valley between the bare mountains. It is inside the sacred area. 
imosque the prophet Muhammad performed ritual prayer. So it is 


2 pilgrim to do the same. In this mosque seventy of the prophets 
Among them was Moses. The original mosque is now enlarged and 


to go to Mina and thence to ‘Arafa. During the Farewell Pilgrimage 
slept the night of the ninth day of Dhi I-Hijja at Mina, on the way to 
¢ morning of the ninth day, after sunrise, he departed from Mina and 
his way. The irreligious shaykh al-hajj, also called mutawwif, neglecting 
ds the pilgrims to ‘Arafa direct from Mecca. Pilgrims should insist on 
sa first and thence to ‘Arafa. 
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the imam, you will depart towards the place of the rite of halting at 
‘Arafa. The whole of ‘Arafa, except the interior of ‘Arna, is the place 
for the rite of halting. In preparation for this rite, you will bathe at 
‘Arafa just after the sun passes its meridian. “? You will perform the 
rite of halting at a place near Jabal ar-Rahma (the hill of mercy), 
facing towards the Ka'ba, uttering Allahu akbar, Ia ilaha ill 
Allahu, the formula of talbiya, and other formal prayers for 
forgiveness, and extending the hands towards the sky like a beggar 
asking for food. You should make efforts in prayer for yourself, your 
parents and your Muslim brethren. You should also make an effort 
to shed tears when praying, for this is an indication that your prayers 
are accepted by God. You should pray excessively with strong hope 
that God will accept your prayer. You must not fall short of 
supplication on this day, for this failure cannot be made good, 
especially if you are not a dweller in Mecca. Performance of the rite 
of halting in the state of riding or of being on a transport is better® 
than in the state of standing on the ground which, in turn, is better 
than the condition of sitting on the ground. 
When the sun is set, the imam of the pilgrimage and the people 
with him will depart from ‘Arafa for Muzdalifa, at a distance of 
eight kilometers, at ease. On finding an opening through the rush of 
pilgrims you will make haste but not by giving pain to anyone else. 
You should avoid all that is done by the ignorant — violence in 
movement, rushing and causing pain to others — for all this is 
‘unlawful’. On reaching Muzdalifa, you will stop near the Jabal 
Quzah (Quzah Hill), and will stay at a place high in the interior of 
the valley in order to leave space for the passersby. At Muzdalifa you 
will perform the Sunset Prayer (Salat al-Maghrib) and the Evening 
Prayer (Salat al-‘Isha’) together with one adhan and one igama. If 
you have performed any ‘supererogatory’ ritual prayer or have done 
anything else between these two ‘obligatory’ ritual prayers, repeat 
the igama. It is ‘not permissible’ by the law to perform the Sunset 
Prayer on the way from ‘Arafa to Muzdalifa. If anyone has 
performed it on the way, its repetition is essential until the day- 


break. It is sunna to pass the night at Muzdalifa.*' On daybreak 
%9 From this time starts the ritual of halting at ‘Arafa. This rite is the supreme 
part of the pilgrimage. It is a pillar of the pilgrimage, so that its non-observance 
makes the pilgrimage invalid. There is a well known Tradition that the Prophet said, 
“The pilgrimage is the rite of halting at ‘Arafa.”’ 
™# In the Farewell Pilgrimage (10 A.H./632 A.D.) the Prophet was on camelback 
atop the stony mountain at ‘Arafa Vabal ‘Arafa). All his companions were on the 


boulder-covered slopes of the mountain and on the arid valley surrounding the 
mountain. 
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[the pilgrimage will lead the Dawn Prayer very early, 

oundings are still dark. Then the imam together with 
i! perform the ritual of halting at Muzdalifa. The whole 
except the interior of Muhassar, is the place for the 
g. When observing this ritual, you will try your best in 


e darkness is gone and the dawn is shining fully, the 
the pilgrimage together with the people will, before sunrise, 

Mina. On reaching Mina they will stop. Then you will 
lamra al-‘Aqaba “? and throw seven pebbles at it. It is 
y to gather the pebbles from Muzdalifa or from the road 
Itis ‘disliked’ by the law to gather them from those lying at 
You should not break a piece of stone into several 
You should wash the pebbles in order to make sure that 
; casting of unclean pebbles will do, but it is ‘disliked’ 
. With the casting of the first of the seven pebbles, you will 


with the edge of your thumb and the firefager'= 

“most correct view — because this is the easiest way and 
es Satan most. It is sunna to throw pebbles with the 
You will put the pebble on the edge of your thumb and 
tance of your forefinger. If the pebble you have thrown 
@ place and remains fixed there, you must throw another 
stead; but if from there it by itself falls on the appropriate 
twill do. When throwing each pebble you will say ‘God is the 


rtunately the shaykh al-hajj (the guide), also called the mutawwif, who is 
jious man and whose only aim is to make money, does not give the 
Sportanity to observe this sunna. His lorry filled with pilgrims stops near 
for only a few minutes in order that they may collect pebbles and then 
Mina. The pilgrims should insist on passing the night at Muzdalifa. 
are three Jamras — al-Ulé (the first), al-Wusta (the middle), and the 
‘is known as Jamra al-‘Agaba. These are three crude stone-and-mortar 
flats marking the places in Mina where Satan appeared to Ishmael, son of the 
prphet Abraham. Cf. al-Bukhari, Sahih, Hajj, 134-8; Ibrahim Rift, Mir‘ar 
©Haramayn, Cairo, 1925, 1, 328-29. 


ee 
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measure of the tip of the finger will be cut off. After this rite is 
j completed, everything, except the enjoyment of women, is ‘lawful’ to 
| you. You are no longer in ihram and the robes can be put off. The 


23 
to cast at, then you should cast at this Jamra, and 
tr it, without praying. It is ‘disliked’ to pass the nights 
in the period of throwing of pebbles at Jamras. 

you are on the way to Mecca, you will stop for a while 
called al-Muhassab. On entering into Mecca, you will 
bulate the Holy House without doing ram! in it and 
ing after it the ceremony of running between Safa 

4, provided you have once done rami and running. This is 

ell Circumambulation, also called Tawaf as-Sadr. This is 

for all pilgrims, except those who are dwellers of Mecca 

e who have settled there. On completion of this circumam- 

i, you will perform two rak ‘as of ritual prayer. 

1 you will go to the well Zamzam in order to drink of its water. 


pilgrimage, however, is not yet complete. 
After this you will go to Mecca on that very day or the next day or 
the following day.*? There you will circumambulate the Holy House 
seven circuits; this is the Visiting Cirumambulation. On completion 
of this circumambulation, enjoyment of woman becomes ‘lawful’ to 
you. Of these three days of going to Mecca for this taw4f, the best is 
the first. Should you not go to Mecca at any time in the three days, 
which are called the Days of the Sacrifice, but go later, you must 
i offer an ewe in sacrifice as an atonement for delaying in the 
performance of a ‘required’ act of pilgrimage. 
: Then you will return to Mina and stay there. After the sun passed 
; its meridian on the second of the Days of the Sacrifice, i.e. the 
eleventh of Dhu !-Hijja, you will cast pebbles at all three Jamras, 
; starting from the Jamra adjacent to the Khayf Mosque. So you will 
throw seven pebbles at it on foot, saying Allahu akbar when 
throwing each pebble. Then you will stand nearby, praying to God 
by using whatever prayer you like, praising Him by saying al-hamdu 
li-Allahi, and invoking blessings upon the Prophet by saying Allah- 
umma, salli ‘ala Muhammadin, wa ‘ala ali Muhammadin, you will 
lift your hands when praying; you will p:ay for forgiveness of your 
parents and your Muslim brethren. After this you will cast pebbles 
at the adjacent Jamra in the same way and will stand near to it, 
praying. Then you will cast pebbles at the Jamra of ‘Aqaba. You will 
not stand near it but leave the place immediately. On the third of the 
Days of the Sacrifice, i.e. the twelfth of Dhi |-Hijja, you will cast 
pebbles at all three Jamras after the sun passes its meridian, 
| observing the same rules as observed before. 
If you have intended to leave for Mecca, you will have to leave the ‘ roraver't + ogi 
boundary of Mina by sunset. To stay at Mina to the time of sunset “ a, Nae ‘Stile eas fo ere ede sme 
aati mente me Morais disliked’ by the law, but no chi the wall of the Ka‘ba lying between the door and the sacred 
atonement for this is required. If the dawn of the fourth day, i.e. the ek Stone. You will put your chest and face on the Multazam and 
thirteenth of Dhu !-Hijja, has appeared while you are still in Mina, it 9 4 
is ‘necessary’ for you to cast pebbles on this day also. Throwing of 
pebbles on this day is ‘permissible’ before the sun passes its 
meridian, but better after it, and ‘disliked’ before sunrise. Casting 
of pebbles at a Jamra after which there is casting at another Jamra, 
will be accomplished on foot in order that the person casting may be 
able to pray after casting. If a Jamra is such that after it there is no 
%43 Qur'an 2:202. 


into the water several times, lifting, at every time, your 
ards the Holy House. If it is easy, you will pour the water on 

, if not you will only wipe your face and head with it. When 
the water of Zamzam you will make an intention for 
er purpose you like. ‘Abd Allah, son of ‘Abbas,** used to 
en drinking this water: 


_ God, I pray to you for useful knowledge, ample sustenance, 
and cure of every disease. 

TS ge less cleat, Giyy cll Lele WN SN cll) 
(sla 
_ (Allahumma, inni as’aluka ‘ilaman nafi‘an, wa rizqan 
pasi ‘an wa shifa'n min kulli dain) 


said, “The water of Zamzam is effective for any 
e for which it is drunk."’** 


‘praiseworthy’ to go, after drinking the water of Zamzam, to 


ah (d. 68 A.H.) and his father ‘Abbas were among the Prophet's 
ns. ‘Abbas was an uncle of the Prophet. ‘Abd Allah had vast knowledge of 
of the Qur'an; he is known as the ‘Leader of the Commentators of the 
Prophet once prayed, “God, grant him [i.c. “Abd Allah, son of *Abbiis} 
ag of the religion” (al-Bukhari, Sahih, Wadi’, 10; Muslim, Sahih, 
, 138). For the biographies of ‘Abd Allah and ‘Abbas see Ibn ‘Abd 
LIstiab, U1, 710-17, 111, 933-39. 

Maja, Sunan, Manasik, 78. 
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take hold of the veil of the Ka‘ba for a while, making humble 


entreaties to God for all the best things of this world and the 
Hereafter; you will also pray: 


God, this is Your house which You made blessed, and a 
means of guidance for the people of the world. God, as You 
haye guided me to it so accept my pilgrimage to it, and do 
not make this pilgrimage the end of my visit to Your house, 
but give me the opportunity of returning to it so that You 
become pleased with me through Your mercy, O the Most 
Merciful of those who show mercy. 

sella Goes Woe dele CH es Ve ol pall!) 
Beall so) Wie Jane Vy oe td I te LS call 
wm SP > Ad oll 5s he 
Ag a>! J fal 3) L 
(Allahumma, inna hadha baytuka I-ladhi ja‘altahu 
mubarakan wa hudan li |-‘alamina. Allahumma, kama 
hadaytani lahu fatagabbal minni: wa Id taj‘al hadha akhira 
l-‘ahdi min baytika; wa rjuqni |-‘awda ilayhi hatta tarda 
‘anni bi-rahmatika; ya arhama r-rahimina). 


The Multazam is one of those places of Mecca where supplication 
is received by God. These places are fifteen in number. Al-Kamii 
ibn al-Humam™ has copied them from the Treatise of al-Hasan 
al-Basri.™’ They are [1] during the circumambulation of the Ka‘ba, 
[2] at the Multazam, [3] below the Mizab (water-spout of the 
Ka‘ba),™* [4] inside of the Holy House, [5] at the well Zamzam, [6] 
behind the Maqam Ibrahim, [7] on Safa, [8] on Marwa, [9] during 
the ceremony of running between Safa and Marwa, [10] at ‘Arafa, 
{11] at Mina, [12-14] near the three Jamras — pebbles are cast 
at Jamras in four days, i.e. the Day of the Sacrifice and the 
three following days. [15] Supplication is also accepted by God when 
2% Kamal ibn al-Humam is the author of the Fath al-Qadir, a commentary on the 
Hidaya which is a celebrated work on Hanafi jurisprudence. For his deep and 
accurate knowledge he is given the appellation muhagqiq. 

47 Al-Hasan of Basra(d. 728 A.D.) was a follower (tabi), i.e. a Mustim who did 
not see the Prophet but saw his companions. Al-Hasan was a saint, one drawn near to 
God, a great siifi, a real ascetic, a sincere preacher and a famous theologian. His 
statements are often quoted in literature on various Islamic subjects. 

™ The pipe through which the rain water falls from the roof of the Holy Ka'ba is 
called the Mizab ar-Rahma . It exists at that side of the roof of the Ka‘ba to which 
Hatim is adjacent. Pilgrims vie with one another to secure the blessed water falling 


through this pipe when there is rain, and to pray below this pipe, for prayer 
performed here is received by God. 
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Sacred House first in his visit to Mecca. 

orthy’ to enter into the Holy House. The person who 
it should seek the place where the Prophet performed his 
er. This place is in front of him when his back faces the 


se God, assert His oneness, glorify Him, magnify Him, and 
Him for whatever he wants. He will behave with the fullest 
courtesy of mind and body. The green slab between the two 


Vhen you want to return home you should, on completion of the 
ewell Circumambulation, move from the precinct of the Holy 
in such a state that you walk backwards, keeping your face 
the Holy House, weeping for regret over your separation 
the Holy House. You should be in this state until you come out 
he Holy House. You will come out of Mecca through the Bab 
hi Shayba (the Gate of Bani Shayba) at ath-Thaniyya as-Sufla. 
female pilgrim will do as a male does in all activities of 
we, except that: she will not bare her head; she will not raise 
pice when reading the formula of talbiya; nor will she do ram! 
en circumambulating the Ka‘ba; nor will she run quickly between 
two green pillars when performing the ceremony of running 
ween Safa and Marwa — rather she will walk at ease throughout 
ceremony —; nor will she shave her head or cut her hair; she will 
‘sewn clothes; she will not compete with men in kissing the 
ed Black Stone. 
e above treatment is all that concerns the Ifrad form of 
‘pil mage. 


IFRAD FORM OF PILGRIMAGE 


are three forms of pilgrimage — Ifrad, Qiran and Tamattu’. 
best of these forms is the Qiran; next to this is the Tamattu’; 
id is less excellent than the Tamattu’. In respect of a few but 
nt matters they differ from one another. All that is discussed 
@ preceding section concerns the Ifrad form of pilgrimage. A 
part of this discussion, however, is common to the two other 
The activities where these two forms differ from the Ifrad are 
ed in the two following sections. 


a 


a 


| 
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THE QIRAN FORM OF PILGRIMAGE 


The Qiran is to combine, through a man’s intention the ihram for 
hajj and the ihram for ‘umra. Thus the pilgrim who has decided to 
perform the Qiran form of pilgrimage, will, after the performance of 
the two rak‘as of ritual prayer for ihram, make the intention thus: 


God, I intend to.perform ‘umra and hajj. Make them easy 
for me, and accept them from me. 


Ag eehtig J Lae ad telly Peal Hl SI coal) 
(Allahumma, inni uridu I-‘umra wa I-hajja; fa-yassirhuma li 
wa taqabbalhuma minni). 


Then he will read the formula of ralbiya and will be observing all 
restrictions and prohibitions of ihram we have already described in 
the preceding section. 

On entering into Mecca he will start with the circumambulation of 
the Kaba for ‘umra — he will complete seven circuits, doing rami in 
the first three of them only. Then he will perform the two rak’as of 
ritual prayer for circumambulation. 

Then he will come out of the Sacred Mosque through Bab as-Safa 
and go to Safa for the ceremony of running seven times between Safa 
and Marwa. Ascending the hill Safa he will stand up over it, praying 
and uttering Allahu akbar, la ilaha illa Allahu, the formula of 
talbiya, and Allahumma, salli ‘ala Muhammadin, wa ‘ala ali 
Muhammadin. Then he will descend and proceed towards the hill 
Marwa at ease; but when passing the distance between the two green 
pillars he will run; he will complete seven trips between Safa and 
Marwa, following the methods discussed in the previous section. 

All that he will have done so far will constitute the activities of 
‘umra. In the Tamattu’ form, ihram is put aside at this stage. But in 
the Qiran form it continues to the end of hajj. Then he will perform 
the Arrival Circumambulation for hajj. Then he will complete the 
remaining activities of pilgrimage, as described in the preceding 
section. 

After he has cast pebbles at the Jamra al-‘Aqaba on the Day of the 
Sacrifice, i.e. the tenth of Dhu I-Hijja, he is ‘required’ by the law to 
slaughter in sacrifice an ewe or one seventh of a camel. In the case of 
inability to do this, he must, before the arrival of the Days of the 
Sacrifice, fast three days from the months of pilgrimage, and he 
must fast seven more days on completion of the pilgrimage even 
though in Mecca, after the passing of the Ayyam at-Tashrigq, (the 
Days of Drying the Meat).”*” It is ‘permissible’ to fast these days 
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, not consecutively. 


_ THE TAMATTU* FORM OF PILGRIMAGE 


nattu® form of pilgrimage is to [a] enter ihram only for ‘umra 


mage, will, after the performance of the two rak’as of ritual 
er for ihram, make the intention thus: 


God, I intend to perform ‘umra. Make it easy for me, and 
accept it from me. 

we Le Sy Sle ss jell Us) I eeelll) 
(Allahumma, inni uridu I-‘umra; fa-yassirha li, wa tagab- 
batha minni). 


‘Then he will continue the reading of the formula of talbiya, 
ollowing the methods already mentioned in our discussion of the 
“activities of pilgrimage, until he enters into Mecca. 
_ After entering Mecca he will circumambulate the Ka'ba for 
‘umra, doing rami in it, and with the start of this circumambulation 
he will stop the reading of the talbiya. On completion of seven ritual 
_ circuits of the Ka‘ba, he will perform the two rak‘as of ritual prayer 
* circumambulation. 
" Then, after standing on the hill Safa and duly praying to God 
there, he will perform the ceremony of running between Safa and 
"Marwa — seven courses. Then he will shave his head or cut his hair 

_ provided he has not sent the animal for offering in sacrifice to the 

Place of sacrifice. Now everything, including sexual intercourse, is 
" Yawful’ to him, and its lawfulness will persist. If, however, he has 
sent the animal for offering in sacrifice, he will not dispense with his 
 ‘umra. 
~ {b) On arrival of Yawm at-Tarwiyya, i.e. the eighth day of Dhu 
Hijja, he will do ihram again; but this ihram is for hajj and it is to 
be done from the haram (i.e. the sacred area of Mecca); then he will 
leave for Mina and thence to ‘Arafa. 

When he has cast pebbles at the Jamra al-‘Aqaba on the Day of 
the Sacrifice, i.e. the tenth of Dhii |-Hijja, he is ‘required’ to 
slaughter an ewe or one seventh of a camel in sacrifice. In the case of 
inability to do this, he must fast three days before the arrival of the 
Day of the Sacrifice and seven more days on returning to his home- 

2 Qur'an 2:203. In ancient times there was a custom of curing the flesh of the 
Sacrificed animal by drying it in the sun. Following this custom the eleventh, the 
twelfth and the thirteenth days of the month Dhl !-Hijja are called Ayyam 
at-Tashriq, the Days of Drying the Meat. 


a __ 
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happen to be on Friday. It is more excellent than seventy 
d pilgrimages.” 

his is mentioned in the Tajrid as-Sihah bi-‘Alamat al-Muatta’. 
the commentator of the Kanz,* has also said this. 


land,™ as in the case of a pilgrim performing the Qiran form of 
i pilgrimage. If he did not fast three days so that the Day of the 
: Sacrifice has arrived, slaughtering of an ewe in sacrifice is ‘essen- 
&. tial’, and now no fasting and no almsgiving as an atonement for it 
- will be of any avail. 


“ ‘UMRA — THE LESSER PILGRIMAGE cca is ‘disliked’ by the law, because one who lives there is unable 
Saraeenate telecise pilgrimage, while Aajj ts the fulfil the duties towards the Sacred House. The two companions 


of Abu Hanifa, however, have held the view that it is ‘not disliked’ to 
ive in the neighbourhood of Mecca. 


COMMISSION OF OFFENCES IN PILGRIMAGE 


committed in pilgrimage are of two kinds, namely, 
offences related to ihram and offences related to the sacred place of 
4 ais The latter are not special to those who are in ihram. 
Offences committed by those in ihram are of several types. Some 
- of them are so grave that sacrifice of animals is necessary for them. 
Others only require almsgiving of half a sa‘ of wheat. There are still 
Rikers for which almsgiving of less than this measure is ‘necessary’. 
ere are some offences which necessitate the payment of the price 
any ; animal, bird, etc. hunted by a person in thram. Each person 
n th ram who participated in the killing of the hunted animal, will 
ay the full price. 
offences which require sacrifice of an animal are as follows. A 
in ihram who is major [1] has applied scent to any of his 
, (2) or has dyed his hair with henna, [3-4] or has applied oil or 
‘asimilar thing to his body, [S] or has covered his head ™ throughout 
‘a day, (6) or has shaved a fourth of his head or his crown or his one 
armpit or his pubic hair or his neck, [7] or has cut the nails of his 
hands and feet in one sitting or the nails of his one hand, or one foot, 
18] or has left undone any one of the ‘required’ acts of pilgrimage. 
rs “Examples of the offences which require almsgiving of half a sa‘ of 
wheat or its price, are the following. A pilgrim in ihram [1] has 
scent to a part only of one of his limbs, [2] or has put on a 


greater pilgrimage. ‘Umra is valid at any time of the year. However, 
i on the Day of ‘Arafa, i.e. the ninth of Dhu 1-Hijja, the Day of the 
r Sacrifice, i.e. the tenth of Dhu !-Hijja, and the Days of Drying the 
i, Meat, i.e. the eleventh, twelfth and thirteenth of Dhi !-Hijja, ‘umra 3 
is ‘disliked’ by the law. 
The procedure of ‘umra is this. A person already in Mecca will 
enter thram for ‘ura at a place of Mecca considered as hall, i.e. 
outside the sacred area.*? This is not like ihram for hajj, because 
the ihram for hajj is taken at a place inside the sacred area (haram) 
of Mecca. As for a person not yet entered into Mecca, he will take 
ihram for ‘umra at the migat. 
Then the person taking ihram for ‘umra will circumambulate the 
Ka’ba, and then perform the ceremony of running between Safa and 
Marwa — both for ‘umra. Then he will shave his head or cut his 
hair, and by this he will have completed his ‘umra. We have 
discussed the details of all these acts when we have dealt with the 
procedure of hajj. 


THE BEST DAY 


; The best of all days is the Day of ‘Arafa, the ninth of Dhi 1-Hijja, if 

it happens to be on Friday. Such a day of ‘Arafa is more excellent 

} than seventy pilgrimages on days other than Friday. The author of 
the Mi‘raj ad-Diraya narrated this when he said, “It has correctly 
been transmitted from the Messenger of God (may God bless him 
and greet him!) that he said, 


“The most excellent of all days is the Day of ‘Arafa should it 


2% Qur’in 2:196. ‘sewn cloth, [3] or has covered his head for less than a day, [4] or has 
21 The Prophet performed ‘umra himself. In the Qur'an (2:196, 158) ‘umra is “shaved less than one-fourth of his head, [S] or has cut a nail — for 
recommended. 


cutting each nail the almsgiving of half a sa‘ of wheat is ‘required’; if 


®} An important later work on Hanafi law is the Kanz ad-Dagi'ig of Abu 
}-Barakat an-Nasafi (d. 710 A.H./1310 A.D.), a synopsis of the same author's Wajf. 
Several important commentaries are written on the Kanz. One of them is the Tabyin 
‘al-Hag@'iq of az-Zayla’i (d. 743 A.H./1342 A.D.) 

2 This is for a male pilgrim, A woman pilgrim will wear sewn cloth and will cover 
her head. 


** Part of Mecca is regarded as a sacred area, the rest being called hall. The 
sacred places are meant for glorification of the One God. Those who are mentally 
impure, such as polytheists, are not to be allowed into the sacred area, especially they 
are not allowed to visit the Sacred Mosque (Qur'an 9:28). On the way from Jedda to 


Mecca the sacred ground starts from ash-Shemisi, al-Hudaybia. Beyond this line no 
non-Muslim can pass. 
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however, the total number of the nails cut reaches that for which the 
sacrifice of an animal is necessary, e.g. five nails even though not of 
one hand or foot, in that case almsgiving is not sufficient; so for 
almsgiving the total number of the nails cut will be less than that for 
which an animal must be sacrificed — [6] or has performed the 
Arrival Circumambulation or the Chest Circumambulation (tawaf 
as-sadr) in the state of minor legal impurity. 

It is ‘necessary’ to sacrifice an ewe if a pilgrim in ihram [1) has 
circumambulated the Ka‘ba in the state of major legal impurity, [2] 
or has left undone a circuit of the Chest Circumambulation — for 
leaving undone of every circuit one ewe is to be sacrificed if the 
totality of the circuits left undone is less than the entire Chest 
Circumambulation — [3] or has left uncast one of the pebbles to be 
cast at the Jamras — sacrifice of an ewe is ‘required’ for every pebble 
left unthrown if the number of the pebbles left unthrown does not 
reach the total number of pebbles to be thrown on one day; if this 
number is reached, slaughtering of an animal is ‘required’ — [4] or 
has shaved the head of another Person, [5S] or has cut the nail of 
another person. 

If for an excuse the pilgrim in ihram has used scent or put on a 
sewn cloth or shaved, he has the option of slaughtering an animal, or 
almsgiving of the measure of three sa‘s of wheat to six destitute 
persons, or fasting three days. 

The offences requiring the almsgiving of less than half a sa’ of 
wheat are as follows — killing of a louse or a locust. For an offence 
of this kind, the offending pilgrim will give away whatever amount 
of wheat he likes. 

The offences which must be atoned for by payment of a price 
equivalent to the thing hunted, are the following: [1] A pilgrim’s 
killing of a huntable animal or bird, etc. In this case, two upright 
men will determine its value in the place of its killing or in a place 
nearby. Should the value be equal to the price of an animal for 
sacrifice, the offender has the option — if he likes he can buy the 
animal and slaughter it, or he can buy food with its price and give it 
as alms at the rate of half a sa* of wheat to each poor person, or 
instead of giving food to every poor person he will fast one day. If 
after giving as alms half a sa‘ of wheat to each poor man, there 
remains less than half a sa‘, this will also be given away as alms, or 
instead of giving it away the offender will fast one whole day. 

[2] It is ‘necessary’ for a pilgrim in ihram to pay the price of any 
injury he caused to a bird or a similar hunted animal by plucking out 
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et with which it does not fly or its hair, or by cutting a limb 
ith which it does not repel anything that is harmful to it. {3] 
ise, payment must be made for the injury caused by cutting 
of its legs, by plucking out its feather, and by breaking its egg. 
a wild animal, sacrifice of an ewe will not do. If the 
d animal is killed because it has darted ferociously over the 
pilgrim in thram., killing of it is no offence. 

lasting is of no avail if a person not in ihram kills a hunted bird or 

animal, ete. of the sacred area of Mecca. Nor is fasting of any 

il should he cut the grass of the sacred area of Mecca or a tree 

lich grows by itself. In all these cases, the price must be paid. 
“Ttis ‘unlawful’ to pasture animals on the grass of the sacred area 
of Mecca, or to cut this grass except the grass called idhkhar and 
mushrooms. 
No atonement is necessary for killing of a crow, a hawk, a 
scorpion, a rat, a snake, a vicious dog, a fly, an ant, a flea, a 
monkey, a tortoise, and that which is not a hunted thing. 


ANIMALS FOR SACRIFICE IN PILGRIMAGE 
The lowest degree of animal to be offered up in sacrifice in 
pilgrimage is the ewe. Animals to be offered up in sacrifice in 
pilgrimage may lawfully be camels, oxen, cows, goats, sheep, and 
ewes. The animal which can be sacrified in ‘Td Qurban (‘Td al- -Adha) 
can be offered up in sacrifice in pilgrimage. It is ‘permissible’ by 
the law to offer up an ewe in sacrifice for every offence committed in 
Pilgrimage except [a] the performance of that circumambulation 
Which is a pillar of pilgrimage by a pilgrim who is in the state of 
major legal impurity, and [b] sexual intercourse done after the 
ceremony of halting but before shaving. In each of these cases of 
offence, a camel, not an ewe, is to be offered up in sacrifice. 

The law ‘permits’ that sacrifice of an animal for the Tamattu’ 
form of pilgrimage or for the Qiran form be done only on the Day of 
‘the Sacrifice, the tenth of Dhii l-Hijja. The law has specified that the 
slaughtering of every offering animal — except if it is a ‘supereroga- 
tory’ offering — must be accomplished in the sacred area of Mecca. 
Slaughtering of an animal on the way is a faulty act. It should be 
done at Mina, and the meat of the slaughtered animal should be 
eaten. 

A necklace may be put upon a camel which is to be sacrificed as 
an act of ‘supererogation’, or for the Tamattu' form of pilgrimage, 
or for the Qiran form. The slaughtered camel in its entirety will be 
given away as alms. The cost of the butcher cannot be given from the 


ee 


a 
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meat. One will not ride the animal unless there is a necessity. It will 
not be milked. If, however, it is far from the place of sacrifice so that 
it cannot contain the milk, it will be milked and the milk will be 
given away as alms. But if it is near, cold water will be sprinkled on 
its udder. 

A person who has vowed to God to perform a pilgrimage on foot, 
is ‘required’ to do so. He will not ride or make use of transport until 
the performance of that circumambulation which is a pillar of 
pilgrimage. If he rides or makes use of transport before this, he must 
atone for it by slaughtering an animal. Performance of a pilgrimage 


on foot has excellence over its performance by using any vehicle only 
when there is ability to use it. 


VISIT TO THE TOMB OF THE PROPHET 


A visit to the tomb of the prophet Muhammad (may God bless and 
greet him!) at Medina is one of the best works of a man. Indeed it 
approaches the acts which are graded as those ‘required’ by the law. 
If you have proceeded to visit the tomb of the Prophet you should 
invoke blessings on him enormously.**S On seeing the walls of 


Medina you will invoke blessings on the Prophet by uttering the 
formula: 


God, bless Muhammad and the family of Muhammad, as 
You blessed Abraham and the family of Abraham. Surely 
You are All-laudable, Glorious. ** 
le cbs LS tare SI dey tare Ge reo tt!) 
stares de> SN -pal pt SI es ly! 
(Allahumma, salli ‘ala Muhammadin wa ‘ala ali Muham- 
madin; kama sallayta ‘ala Ibrahima, wa ‘ala ali Ibrahima. 
Innaka hamidun majidund 


Then you will supplicate: 


God, here is the sanctuary of Your prophet and the place of 
the descent of Your revelation. So bestow favour on me by 
enabling me to enter into this city; make it a means of my 
safeguard from Hell and my security from punishment in 
the Hereafter; and make me one of those who will be 
successful through the intercession of the chosen one [i.e. 
the Prophet] on the Day of the final return. 


cH Qur'an 35:56. God sends blessing ten times upon a person who invokes 
blessings upon the Prophet once. See an-Nasa'l, Sunan, Adhin, 37, Sahw, 47. 
86 Cf. Qur'an 11:73. 
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ODP ME de oh Ky bp, Si pp be rll!) 
=, >\5 liad! uo UI, Be) ] Cal J 46, 4uo!, 43 

a A py dleraall Helis y fill -p 
, mma, hunad haramu nabiyyika, wa mahbatu 
_ wahyika. Fa-mnun ‘alayya bi-d-dukhiili fihi, wa jvalhu 
_ wigayatan li mina n-nari, wa amanan mina I-‘adhabi, wa 
 jalni mina I-faizina bi-shafa‘ati al-mustafa yawma 
_ t-m‘abi). 


0 | will enter into Medina with humbleness mixed with calmness 
dignity, with a consideration of the majesty of the place, and 


In the name of God and by the religion of the Prophet (may 
_ God bless him and greet him!). ‘Lord make my entry a 
beneficent event and make my coming out alsoa beneficent 


event, and grant me from Yourself an authority and a 
helper.’**’ 


God, bless our Prince, Muhammad, and the family of 
Muhammad, as You blessed Abraham and the family of 
Abraham. Surely You are All-laudable, Glorious.** God, 


forgive me my sins and open for me the doors of Your mercy 
ee and Your bounty. 


Sly ale aN hee call Jy ey de ey alll 4) 
ee ly te J by.” 
4 De Jee eld 1 a Cth eS J Jo 
ee ell ee ake US ee I ey dee Ua 
Beals wd Soil) tee tee SI alt J 
. . -(vSLai y Soar y Ny! 
‘ (Bi-smi Allahi, wa ‘ald millati rasiili Allahi, salla Allahu 
‘alayhi wa sallama. Rabbi adkhilni mudkhala sidgin, wa 
akhrijni mukhraja sidgin, wa j'al li min ladunka sultanan 
nasiran. 


7 Allahumma, salli ‘ala sayyidma Muhammadin, wa ‘ald ali 
Muhammadin, kam sallayta ‘ala Ibrahima, wa ‘ala ali 
Ibrahima. Innaka hamdidun majidun. Wa ghfir li 
dhunibi, wa ftih li abwaba rahmatika wa fadlika). 


Be 
“Ths you will enter into Masjid an-Nabi (the Mosque of the 
. 287 Qur'an 17:80. 38 Cf. Qur'an 11:73. 


ae te 


ttt Saar 
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Prophet) and perform the two rak‘as of ritual prayer for greeting the 
mosque near the Minbar, (pulpit), standing in such a way that the 
pillars of the pulpit are opposite to your right shoulder, because this 
was the standing place of the Prophet. Between his pulpit and his 
gtave there exists a Rawda (meadow) from the meadows of Paradise, 
as the Prophet described it.%® Aside from the two rak‘as for 
greeting the mosque, you will also perform two more rakas in 
gratitude to God for His help in reaching the Mosque of the 
Prophet. Then you will supplicate to God for whatever you like. 
Then you will go straight to the tomb and stand at a distance of 
four cubits from the magsira (closet) in extreme courtesy, keeping 
the direction of Mecca at your back, being opposite to the head of 
the Prophet and to his face, and assuming that he is looking at you, 
listening to you, returning to you your salutation to him, and saying 
Gmin at the end of your prayer to God. In this state you will read this 
greeting: 
May peace be upon you O my prince, O messenger of God! 
May peace be upon you, O prophet of God! May peace be 
upon you, O beloved to God! May peace be upon you, 0 
prophet of mercy! * May peace be upon you, O intercessor 
for the Muslim community! May peace be upon you, O the 
chief of all messengers of God! May peace by upon you, ‘O 
the last of the prophets!;’*' May peace by upon you, ‘O the 
one enwrapped in the mantle!’*? May peace be upon you, 
*O the one enwrapped in cloak!’*’ May peace by upon you, 
upon your good forefathers, and upon the purified members 
of your family from whom God removed all uncleanness and 
whom He purified completely.”* May God grant you such a 
reward on our behalf as is greater than that which He is to 
grant to any prophet on behalf of his people, or to any 
Messenger on behalf of his community! 


I bear witness that truly you are a messenger of God and 
that you conveyed the message,** fulfilled your trust, 
admonished the community, clearly expressed the proof, 
fought for the sake of God as was your duty, and worked to 
establish Islam until your death. 
299 Ahmad ibn Hanbal, Musnad, III, 64. It is in respect of value, nobility and 
blessings, that the Rawda is described a meadow from the meadows of Paradise. 
200 Cf. Qur'an 3:159, 21:107, 17:28. 2! Qur'an 33:40. %2 Qur'an 72:1. 
3 Qur'an 73:1. %4 Qur'an 33:33. 
7S Cf. Qur’an 5:67, 33:39, 3:30, 5:99, 13:40, 16:35, 82, 24:54, 29:18, 42:48; also 
see al-Bukhari, Sahih, ‘Iim ,3037; Muslim, Sahih, Iman, 378. 
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May God bless and greet you as well as the noblest Place 
_ which has become noble by the entering of your noble body 
into it! May blessings and greetings be showered upon you 
d upon the noble place perpetually from the Lord of all 
ewcsids at the number equal to that of all beings existed 
i itngpast, {all beings that are in existence at present], and 
all beings that will exist in future but are now in God's 
knowledge — blessings [and greetings] which are unlimited 
and unending! 


“Messenger of God, we have come to visit you and to visit 
_ your sacred place, and we are honoured by entering in front 
_ of you. We have come to you from remote lands and distant 
places, traversing smooth and rough roads, with the inten- 
tion of visiting you in order that we may be successful in 
obtaining your intercession, in looking at the things and 
places connected with your life, in fulfilling some of our 
duties towards you, and in asking for your intercession to 
_ our Lord — for sins have broken our backs and crimes have 
overburdened our shoulders — and you are the intercessor 
granted the right of intercession and the one promised ves 
” the greatest intercession, the most laudable station * 
and the means ** to obtain salvation. God (exalted is He!) 


In the Hereafter, angels, prophets, saints, martyrs, and pious religious 
ts will intercede to God for doing favour to believers. But they will be able to 
‘only with God's permission and only for those believers for the intercession 
permission will be granted by God (Qur'an 2:25S, 21:28, 10:3, 19:87, 
94:23, $3:26). This intercession will be in some cases for elevation of ranks in 
in some for admission into Paradise without least suffering in Hell, and in 
to rescue the sinful believers from Hell after suffering there for sometime. 
will be granted permission to intercede for Muslims (Bukhan, 

Da'wat, 1, ‘lim, 33, Riqaq, 51, Anbiya’, 9; Muslim, Sahih, Iman, 302, 318, 
, Zuhd, 38; lbn Maja, Sunan, Zuhd, 37), Every Muslim should pray to 

od that he might grant the Prophet the permission to intercede for him. Also see 


, By virtue of this station he will intercede for Muslims (Ahmad ibn Hanbal, 
Il, 441). They invoke this rank to him not only when visiting his tomb, but 
times a day — i.e. through the supplication formula they read at the end of 

han for each of the five daily ritual prayers. Also see supra, n., 266; infra, n., 268. 
8 In general the means to salvation in the Hereafter consists in faith (Iman) and 
action. There is, however, a special means to salvation, which is the intercession 
saints, martyrs, and pious religious scholars. To find the opportunity of 
“using the prophet Muhammad as a special means, every Muslim should pray to God 
for it not only when visiting his tomb, but also after adhan for each of the five daily 
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declared, “If, when they (i.e. believers] had done wrong to 
their souls, they had come to you [i.e. the Messenger] and 
asked forgiveness of God and the Messenger also had asked 
forgiveness for them, they would have surely found God 
oft-turning with compassion, Ever Merciful.” And we 
have come to you having done wrong to our souls and 
seeking forgiveness for our sins. So intercede for us to your 
Lord and pray to Him that He may cause us to die in the 
state of observing your sunna, that He may include me in 
your company on the Day of Judgement, that He may allow 
me to come to your well in Paradise and to drink from its 
water with your cup,”” without being humiliated and 
ashamed. Your intercession I pray for, your intercession, 
your intercession, O Messenger of God! 


“Lord, forgive us and our brethren who preceded us in the 
faith, and do not permit any feeling of rancour to arise in 
our minds against those who have believed. Lord, surely 
You are Compassionate, Ever Merciful.’ ?”' 
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Titual prayers. For a detailed discussion of the Islamic of the means see 


conception 
Bearers: at-Tawassul wa I-Wasila, Bairut, 1970/1390. Also see Muhammad 
Quasem, The Ethics of al-Ghazali: a Composite Ethics in I. 
York, 1978, Chap. II, secs. iv-v. Berrys 208 +. We 
= Qur'an 4:64, 
Qur'an 108:1; al-Bukhari, Sahih, Maghazi, 17, 27, Riga ; 

Sahih, S3f,; at-Tirmidhi, Sunan, Qiyama, 14f. ” ileal ane 
7 Qur'an 59:10, 
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il also convey to the Prophet the salutations of those who 
you to do so. So you will say: 


May peace be upon you, O Messenger of God, from 
" so-and-so! He asks for your intercession to your Lord. So 
intercede for him and for all other Muslims. 
So et OW pl) OW pp cA Jy b Se LI) 
(yall, Jack ose) J 
_ (As-salamu ‘alayka ya rasiila Allahi, min fulanin ibni 
| fulanin, yatashaffa‘u bika ila rabbika. Fa-shfa’ lahu wa 
__ li-l-muslimina) 


you will invoke blessings on the Prophet and pray to God for 
ev you like, standing near his countenance in such a way that 
lirection of Mecca remains behind you. 

ter this you will move the measure of one cubit so that you will 
osite the head of Abu Bakr as-Siddiq who is buried by the side 


Prophet.?” Standing here you will read the following 
tation: 


“ May peace be upon you, O successor of the Messenger of 


m2 Abu Bakr as-Siddig (d. 13 A.H.) was the first of all major male persons to 
accept Islam. Of all companions of the Prophet, he was the most intimate to the 
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God (may God bless him and greet him!)! May peace be 
upon you, O companion of God's Messenger, his com- 
panion in the cave,?”> his companion in travels, and one 
who was trusted with his confidence! May God grant you 
such a reward on our behalf as is better than the reward to 
be granted to any leader on behalf of his prophet's com- 
munity! 

Indeed you succeeded the Prophet as the best successor, 
walked on his way and his path in the best manner, fought 
against the apostates and heretics, arranged the affairs of 
Islam, and strengthened its pillars. Thus you became a 
good leader. You did good to your people. Until death you 
never departed from the way of the just, and from helping 
the religion and its followers. 


Pray to God (Holy is He!) for us so that we may perpetually 
love you** , may be included in your company on the Day of 
Resurrection, and that our visit to you may be accepted by 
Him. 


May peace be upon you and also God's mercy and His 
blessings! 
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Prophet. As the first successor of the Prophet, he served Islam for two years: His 
service to the cause of Islam is next to that of the Prophet himself. Hence he deserved 
to be buried by the side of the Prophet and to be saluted by every visitor who saluted 
the Prophet. Also see infra, n., 101. For his biography see Ibn Hajar, Tahdhib, V, 
315-16. 

273 This refers to a cave of the mountain Thawr in Mecca. In the night of the 
Prophet's flight (hijra) from Mecca to Medina (622 A.D.) he, accompanied by Abii 
Bakr, took shelter in this cave (Qur'an 9:40). This is mentioned in the Qur'anic verse 
9:40. 

4 Itis a duty of every Muslim to love all companions of the Prophet (al-Bukhari, 
Sahih, Iman, 103; Muslim, Sahih, 127f.; at-Tirmidhi, Sunan. Managib, 58), 
especially the four caliphs — AbU Bakr, ‘Umar, Uthman and ‘Afi — and all the 
members of the Prophet's family (at-Tirmidhi, Sunan, Managib, 20, 31; Ibn Maja, 
Sunan, Muqaddama, 11). One who really loves them may be granted the privilege of 
being resurrected with them. The prophet said, “A man is with him whom he loves;” 
see al-Bukhari, Sahih, Adab, 96; Muslim, Sahih, Birr, 165. 
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will move the measure of a cubit so that you will be 
ie head of ‘Umar ibn al-Khattab who is buried by the side 
cr.275 Standing here you will read the salutation: 


y peace be upon you, O the Commander of the Faithfull 


P “Indeed you tremendously helped Islam and the Muslims, 
_ conquered most of the territories after the Chief of the 
Messengers, cared for the orphans, did good to your people, 
_ and strengthened Islam. For the Muslims you were a leader 
with whom they all were pleased, and a guide who was him- 
| self guided aright. You reunited them, assisted the needy 
_ among them and consoled the broken-hearted of them. 
May peace be upon you and also God's mercy and His 
_ blessings! 
pee G ceSle pM sate gall joel Le cele pL) 
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3 lj) juaille 
a) ou) plas Contd 5 toselnelly pe WO pai ad 
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h you will return by the measure of a half cubit and will read 
pwing salutation: 
all the companions of the Prophet ‘Umar ibn al-Khatfab (d. 23 A.H.) was 
intimate to the Prophet after Aba Bakr. His service to Islam during the 
‘of the Prophet and Abii Bakr was great. He succeeded Abu Bakr, and in the 
of his caliphate rendered tremendous service to Islam — its propagation and 
expansion and administration. Thus he deserved to be buried by the side of 


et and of Abu Bakr and to be saluted by anyone who visited them. For his 
hy see Ibn Hajar, Tahdhib, VII, 438-41. 
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any feeling of rancour to arise in our minds against 

who have believed. Lord, You are Compassionate, 

Merciful.’ ””* 

grant us the good in this world as well as the good in 

Hereafter, and safeguard us against the punishment of 
79 
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May peace be upon you both, O the two most intimate men 
to the Messenger of God (may God bless him and greet 
him!), his two special companions," his two viziers, his 
two counsellors, his two assistants in the establishment of 
the religion, and the two caliphs who, after him, completely 
devoted themselves to the welfare of the Muslims! May God 
grant both of you the best recompense! 


We have come to both of you to use you to approach the 
Messenger of God (may God bless him and greet him!) so 
that he may intercede to God for us and ask God, our Lord, 
to accept our efforts, to enable us to live in keeping with his 
religion and to die with belief in it [when death comes], and 
to include us in his company on the Day of Resurrection. 


7 ade AU he AW Jy Gas Le eee pI) 
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‘Holy is your Lord, the Lord of honour far above that which 

lie. the polytheists] describe of Him! May peace be 

on me! Messengers! Praise be to God, the Lord of all the 

worlds!” 
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will add to this prayer whatever you like; you will pray for 
h may come to your mind at that moment and for the 
which God may grant you assistance through His bounty. 

you will come to the Ustuwana Abi Lubaba (the column of 
ba). This is the column to which he tied himself until God 
him in compassion. *' It is between the tomb and the 
At the root of this pillar, you will perform ‘supererogatory’ 
er of whatever number of rak‘as you like, will turn to Him 
ince, and will pray by reciting whatever prayer formula you 
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; After this, you will pray to God for the good of yourself, of your 
| parents, of those who requested you to pray for them, and for all 
other Muslims. 


Then you will stand near the head of the Messenger of God in the 
manner in which you stood first, and will pray: 


God, You said — and Your saying is true —, “If, when 
they [i.e. believers] had done wrong to their souls, they had 
come to you [i.e. the Messenger] and asked forgiveness of 
God and the Messenger also had asked forgiveness for 
them, they would have surely found God Oft-returning with 
compassion, Ever Merciful.” *” So we have come to. You, 
hearing Your saying, obeying Your command, and asking 


you will come to the Rawda (meadow) where you will 
for the intercession of Your prophet to You. 


the ‘supererogatory’ ritual prayer of whatever number of 
- u like, and pray for whatever thing you want. Here you will 
God, our Lord, forgive us, our fathers, our mothers ‘and Z ‘ 
our brethren who preceded us in the faith, and do not Eeeny God, affirm patengeane poate Gouin 
2% Wherever the Prophet would go he would take both Abii Bakr and ‘Umar with - @n 59:10. il, 
him, He was often heard say: ‘I and Abu Bakr and ‘Umar came out,’ ‘I and Abii Bakr n 37:180-82. 


and “Umar entered.’ | Lubaba is one of those companions of the Prophet who are called Angits 
277 Qur'an 4:64, |. His story, as narrated by Ibn Ishaq, is as follows. The Jewish clan of 


a, 
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for forgiveness of God, i.e. you will repeatedly utter the following ings from the relic of the Messenger of God,™ and {bon 


formulae of prayer or similar other formulae with full attention of he used to put his hand when addressing so that you 
mind: lessings of the Prophet. You will invoke blessings 
n y to God for whatever you want. 
pickeabee t ou will come to the Ustuwana Hannana (the Yearning 
a column in which remained some of the restlessness 
puphene Altes), arned towards the Prophet when he abandoned it and 
There is no god but God. dress ascending on the pulpit, so that he descended and 
-(aUl Yi 4d} Y) | embr it and now it became calm.” 
(La ilaha illa Allahu), il try to gain blessings from the remaining relics of the 
2 ' et and from the holy places of Medina. During your stay there, 
Praise be to God! fll try hard to keep vigil for ‘supererogatory’ acts of devotion, 
(40) tool) - : ost of the time, avail yourself of the opportunity of 
(Al-hamdu li-Allahi). tmplating the prophetic presence and of visiting his tomb. 
I pray to God, my Lord, for forgiveness of every sin, and I praiseworthy’ to go out to the al-Bagi’, the graveyard of 
turn to Him in repentance. order to visit the graves there. You will go to the place of 
AS y 53 SS pt palaall aU tart) yrdom and visit the graves of the martyrs, especially the grave 
(Astaghfiru Allaha cer kulli dhanbin wa atibu ‘ martyr Hamza.™ Then you will go to the last end of 
ilayhi)) you will visit the graves of the Prophet's uncle, Ab- 
{ the Prophet's grandson, Hasan ibn ‘Ali.”"* You will also 
Then you will come to the Minbar (pulpit) and put the hand on la) ' es of Amir al-Mu'minin ‘Uthman ibn ‘Affan,®’ the 
the Rummana (the knob of metal) which was there for the obtain- 
hands upon the relics of the Prophet with courtesy and reverence with 2 
ing blessings is ‘permissible’ by the law. But to kiss them and to 


Qurayza in Medina engaged in secret negotiation with the enemies of Islam. The 
Prophet, therefore, attacked the clan. The Jews proposed to surrender but were told re them, as do the ignorant, are forbidden on the grounds that this 
that they had to surrender unconditionally. They then requested to be allowed to 'to worship of relics and not God. 

consult Abi Lubaba Ansari, a devout Muslim, whose clan was in alliance with them. lefore the construction of the pulpit of his mosque, the Prophet used the 
The Prophet agreed and sent him to them. They asked, ““O Abii Lubiba, do you nana. On his abandoing it for the pulpit, the Ustuwana began to weep 
think that we should surrender to the discretion of Muhammad?” He replied, “Yes”, ne calm after his embracing it. This is one of his many miracles. A 
and pointed with his hand to his neck, indicating that it would be slaughter. His feet m is gathered together by al-Ghazali in his Iya’, Bk. XX. 

had not moved from the spot before he realized that he had betrayed God and the \ ‘Hamza ibn “Abd al-Muttalib, (d. 3 A.H.), an uncle of the Prophet, was killed 
Prophet (by indicating the Prophet's intention of putting them to death). Then he ’ att] of Uhud. Uhud is a mountain outside the walls of Medina. At its feet the 
departed. He did not, however, go to the Prophet but bound himself to a pillar in the é his companions fought against the Quraysh in the third year of the Hijra, 
Mosque of the Prophet (which is now called Usjuwana Abi Lubaba) and said, “I shall | battle seventy-three of his companions, one of whom is Hamzah, were 
not leave my place here until God pardons me for what I have done,” and he swore to ¢ Meccan infidels. They all were buried in the foot hills. This graveyard is 
God, “'I shall never again go to Bani Qurayza, and | shall never again go to a district ded by a low fence. Every pilgrim should visit and pray for those who 
in which I betrayed God and His Messenger."’ When news of this reached the Prophet . lives for establishing the oneness of God. For the biography of Hamza 
he said, ‘‘Had he come to me I would have forgiven him; but since he has done as he \ al-Barr, al-Isti'ab, Cairo, 1960, 1, 369-76. ] 

has done, it is not for me to loose him from his place until God pardons him.” Aba . Riteraphy of “Abbas sce Ibn ‘Abd al-Barr, al-Ist'ab, 11, 710-17 
Lubaba then remained bound to the pillar except during the times of ritual prayer n ibn ‘Ali was a grandson of the Prophet by his daughter Fitima. For 
when his wife (or daughter) untied him. After six days the Prophet announced that r, aphy sec ibid., 1 383 92. Al-Hasan’s brother Imim Husayn was iiled au 
God had pardoned him, and at Abu Lubaba’s request himself untied him. This iii ortier of the Umayyad ruler Yaxid 

happened in May, 627 A.D. Thus the Ustuwana Abi Lubaba has become a spot | Swas the third Cali rap ta and a son-in-lew of the Propbet. A rich maa, 
where prayer to God is more likely to be received by God. The visitors to the Prophet's : re deka or 7 wealth for the welfare of Islam da: oe Prophet's 
tomb should pray here more than at other spots of the Sanctuary of the Prophet. See . F et pert a a fess nove? * i ace salute hi 
Ibn Hisham, Sira Rasiil Allah, ed. F. Wustenfeld, Gottingen, 1859-60, p. 686f. - = a adi a 2 7 
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Prophet's son, Ibrahim, * the wives of the Prophet, his aunt 
_ Safiyya,**? his companions and their followers. 

You will visit the graves of the martyrs of Uhud. It is better to visit 
them on Thursday, if possible. Standing beside them with full 
reverence and humility, you will say: 


“May peace be upon you because you were steadfast [in 
battle]! How excellent is the reward of the Hereafter!’ ” 
(lal ke gad ei pne le le pL) 

(Salamun ‘alaykum bi-ma@ Sabartum, fa-ni‘ma ‘ugba d- 
dari) 


Here you will also recite the Verse of the Throne! and the Sira 
of Sincerity®? eleven times, and also the Sura of Ya Sin,™ if 
possible. The reward of the recitation of these you will present as 
gifts to all the martyrs buried there and to all other believers buried 
in their neighbourhood. 

It is ‘praiseworthy’ to go to Masjid Quba’™ (the mosque at 
Quba’) on Saturday or any other day and to perform ritual prayer in 
it. At the end of whatever supplication you may read there, you will 
say: 

‘O Responder of those who cry for succor, O the Help of 
those who implore for help,’*> O the Remover of the 
anxiety of those who are in anxiety, O the Responder to the 
call of those who are in affliction, * bless Muhammad and 
his family, and remove my anxiety and grief as You 
removed the grief and anxiety of Your Messenger at this 
place. [Accept my prayer], O Compassionate, O Generous, 
O Doer of immense good and beneficence, O Bestower of 
perpetual favour, O the Most Merciful of those who show 


mercy. 
288 For his biography see ibid., I, 54-61. 
289 For her biography see ibid., 1V, 1873. 290 Qur'an 13:24. 
291 Qur'an 2:255. 292 Qur'dn 112: 1-4. 


®) This is the thirty-sixth stira of the Qur'an. The benefit of its recitation to the 
deceased as well as to the reciter is mentioned supra, p. 171. 

™ Quba’ is a garden village at the distance of a few kilometers from Medina on 
the camel route from Mecca. After the Prophet, together with Abii Bakr, had fled 
Mecca and crossed the desert, they arrived at Quba’ (on or about 4th September, 
622/12th Rajab, 1 A.H.), where they took rest for a few days. During this pause, the 
Prophet founded a mosque here and performed in it the first Friday Assembly 
Prayers. This mosque, known as Masjid Quba’, is the first place of worship founded 
by the Prophet and his companions after their migration from Mecca. 

295 Cf. Qur'an 8:9. 2% Qur'an 27:62. 
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s and greet our Prince Muhammad, his family 
ions perpetually and eternally! [Accept our 


, O the Lord of all the worlds. Amin. 
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Those who recite the Book of God, observe ritual prayer, and spend out of 
that which We have provided for them, secretly and openly, are pursuinga 
commerce that suffers no loss, for God will give them full rewards and will 
add to them out of His bounty. — Qur'an 34: 29-30 
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“ak, 
The Prophet (may God bless and greet him!) said, “The best of you is one 
who has learnt the Qur'an and has taught it.""”"" 


THREE MOTIVES OF QUR’AN-RECITATION 


Muslims usually recite the Qur'an with three main motives each of 
which is relevant to salvation. The first is the motive of performance 
of a supererogatory act of devotion recommended in the Qur'an 
and Tradition,’” It is with this motive that those Muslims who can- 
not understand the meaning of the Qur'an as well as those who can, 
often recite it, and they do so in the morning after the Dawn Prayer, 
when keeping vigil at night, and on completion of every ritual 
prayer. The sifis also recite the Qur'an with this motive when they 
are traversing the sufi path and regard it, in certain circumstances, 
as the best of all forms of supererogatory worship, and in others as 
only inferior to their remembrance of God (dhikr).'°° Not only 
recitation, but even a Muslim’s looking at a case of the Qur'an with 
due respect is a supererogatory act of devotion.’”! 

Al-Bukhari, Sahih, Fada'il al-Qur’an, 21; Ibn Maja, Sunan, Mugaddama, 
16; ad-Darimi, Sunan, Fada’il al-Qur’an, 2. 

Qur'an 2: 121,17: 78,27: 91-92, 34: 29-30, 


™Al-Bukhari, Sahih, Fada’il al-Qur'an, 21; Ibn Maja, Sunan, | Mugaddama, 


16 


™*Al-Ghazalli, al-Arba in, p. $8. *'Fdem., Thya’, 1, 279. 


TION 7 


motive is to gain the blessings that accrue from utter- 
Speech with due reverence and in the proper manner. 
anis the speech of God communicated to mankind through 
et Muhammad. Its language, like its meaning, is out and 
there is no mingling of the language of any of His 
‘it. So one gains blessings from uttering it, believing in 
igin and exalted status. It is for blessings that Muslims 
ran at the start of sermons, in marriage ceremonies. in 
erings and on other occasions of similar type. All this 
int of disagreement between the Qur'an and the Scrip- 
Teligions, for the language of none of these Scriptures 
in the sense in which the language of the Qur'an is, and 
[them is recited for the purpose of gaining any blessings. 
‘motive of recitation of the Qur'an is to understand its 
know the principles of guidance set forth in it. The 
a is at guiding’®? human being along the right path in every 
‘of his life; it contains the core principles of all forms of 
mledge needed for the conduct of his life.” In order to know 
inciples those Muslims who can understand Arabic recite 
lur'an. This motive is cognitive, yet recitation with this motive 
devotion, for it is the acquisition of Islamic religious 
joa 


NN QUR’AN-RECITATION IS ‘UNLAWFUL’ 


ion of even a single Qur’anic verse by a person who has incur- 
major legal impurity is unlawful. Touching of it by such a 
also not permitted by God; ** his touching the exterior of a 
which contains the Qur'an is, however, lawful. Thus a person 
as had sexual intercourse but who has not yet bathed, cannot 
Tecite even a single verse of the Qur'an, whether from his 
or by touching the mushaf — after bathing he is allowed to 
©. This is applicable to one who has not actually had sexual in- 
irse but who has emitted his sperm with excitement, whether in 
in waking state for any reason and by using any method 
dever. A menstruating woman and a woman who is bleeding 
child-birth are not legally allowed to recite even a single 
inic verse from their memory or by touching it. After the expiry 
iod of menstruation or bleeding after child-birth they must 
d only then can they legally recite or touch the Qur'an. 
12:2, 26, 97, 159, 185, 3: 16,S: 46,6: 88,9: 33,17: 6,46: 30,72: 2,39: 41,48: 


%** A\-Ghazall, Iya’, 1, 13. “Qur'an 56:79. 
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For a person who has incurred the minor legal impurity it is 
unlawful to touch the Qur'an. Such a person's recitation of it, 
however, is lawful. This has been discussed in the chapter on 
cleanliness and need not be repeated here. °°’ 


‘REQUIRED’ ACTS IN QUR'AN-RECITATION 
In the Qur'an there are fourteen verses called verses of prostration 
(G@yat as-sajda). The person who recites anyone of them or hears 
another person reciting it, is ‘required’ by the law to prostrate 
himself before God. Prostration must be made even if the verse 
recited is in the form of translation into a language other than 
Arabic. To prostrate due to the recitation of a verse of prostration is 
the fulfilment of one’s obligation to the right (hagq) of the verse. 
Prostration needs to be made immediately, if a verse of prostration is 
recited inside a ritual prayer; if, however, it is recited outside a ritual 
prayer, prostration can be delayed. In a section’™ of the chapter on 
ritual prayer, we have already stated the fourteen verses of prostra- 
tion together with the suras in which they occur, the people who are 
required to prostrate and the people who are not, the circumstances 
in which prostration can be delayed to a later time, and the cases 
where it needs to be repeated. We have also discussed there its other 
aspects, such as its ‘pillar’, the stipulations for its validity, sunna 
acts in it, its performance both inside and outside a ritual prayer, 
and by the imam, his followers and others. Repetition of that discus- 
sion here is unnecessary. 
SUNNA AND ‘PRAISEWORTHY’ BODILY TASKS IN 
QUR’AN-RECITATION 

There are nine sunna and ‘praiseworthy’ tasks of the body in 

Qur’an-recitation.’” The first concerns the bodily condition of the 

reciter. It consists in his being in a state of ablution, politeness and 

quietness, either standing or sitting, facing the gibla, with the head 

cast down, neither sitting crosslegged nor leaning against anything 


nor sitting ina haughty manner. He should sit as he would when in 
front of his teacher. 


Of all the the conditions of the reciter the best is that he recites 
during ritual prayers standing and inside a mosque. In this case 
ablution is obligatory upon him. If, however, he recites without 
ablution while reclining on his side on a bed, he also has excellence, 


Supra, pp. 791. "Supra, p. 81. "Supra, pp. 148-S1. 

‘For a detailed account of these tasks see al-Ghazali, Thya’, 1,275-80; 
Muhammad Abul Quasem, The Recitation and Interpretation of the Qur'an: al- 
Ghazali's Theory, 2nd ed., Kuala Lumpur, 1979, pp. 34-55. 
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but this excellence is of a lower grade.’'* 

That reading of the Qur'an which forms part of keeping vigil at 
night’'' is more excellent than reading it during daytime, for at 
night the mind is most free from other matters. 

The second sunna task concerns the amount of Qur’an-reading. 
The best thing in determining it is to rely upon the Prophet's words: 


“One who has read the {entire} Qur'an in less than three 
days has not understood it."""!* 


This is because swift reading prevents the reader from reading in a 
slow and distinct manner which is sunna. The Prophet advised ‘Abd 
Allah ibn ‘Umar’"’ to read the entire Qur'an once in every seven 
days. Likewise a group of the companions of the Prophet used to 
complete the reading of the entire Qur'an on every Friday."*"* 

There may be four grades of reading the Qur'an in its entirety. (1) 

To read it once in a day and night. This is ‘disliked’ by the law 
because it requires too swift a reading. (2) Reading the entire Qur'an 
once in every month. This is ‘not disliked’. It, however, seems to be 
an excessive reduction in the amount of reciting in the case of those 
pious people who have much time to devote to spiritual improve- 
ment. Such people should read the entire Qur'an in less than thirty 
days. (3) To read the entire Qur'an once in a week. This is better 
than the preceding grade, and this is what the Prophet recommend- 
ed to his companions. If this is adopted, Friday should be the date of 
completion. (4) To read the entire Qur'an twice in a week. This is 
“not disliked”. In this case it is preferable to complete one reading of 
the entire Qur'an on Monday in the Dawn Prayer or just after it, and 
the other on Friday night in the Sunset Prayer or after it. 

More details concerning the amount of Qur’dn-reading are as 
follows. If the reciter is a devotee traversing the sifi path by perfor- 
ming good acts of the body, he should not do less than read the en- 
tire Qur'an twice a week, because his only task is to do devotional 
deeds. If, however, the reader is a devotee traversing the siifi path by 
performing the actions of the soul and by different types of reflec- 
tion, or if he is one engaged in imparting useful knowledge, then 

Quran 3.191. ty, 

*"This is recommended in Qur' in 17:79. At Tirmidhi, Suman, Igima, 178. 

"Tn “Umar (4.73/693) was one of the most prominent companions of the Prophet 
who are very frequently quoted for Traditions, moral qualities and deep piety. For his 
biography see Ibn Hajar, op. cit., Il, 338-41 

"Friday is selected because in Islam it is considered to be the best of all the days of 


the week. The blessedness of this day adds to the excellence of a pious act performed 
on it 
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there is no wrong in reducing the reading of the entire Qur'an to 
once a week. If the reader is making penetrating reflection on dif- 
ferent meanings of verses, it is sufficient for him to complete the 
reading once in a month, since he needs to repeat the reading of 
verses and to reflect on them may times. A person busy earning a 
livelihood or doing worldly deeds should read at least a few pages of 
the Qur'an in the morning and evening, By this he will obtain some 
blessings from the divine speech. 

The third ‘praiseworthy’ task concerns the mode of dividing the 
Qur'an into parts for convenience of recitation. The man intending 
to read the entire Qur'an once in a week will divide it into seven divi- 
sions. The companions of the Prophet used to divide it in this way. It 
is after their time that the system of division into five parts, ten parts 
and thirty parts was introduced. 

The fourth ‘praiseworthy’ task is to read from those musha/s (i.e. 

copies of the Qur’an)in which writing is beautiful and letters are 
clear and distinct. There is no sin in dotting letters of the Qur'an 
and in writing in it different marks with red and other colours, 
because these colours adorn the Qur'an, make its letters distinct, 
and avert its reader from making mistakes. All this is true of marks 
at the end of verses, marks showing the beginning and end of siiras, 
and so on. This is the correct view. 

The fifth sunna task is to read the Qur'an in a slow and distinct 
manner. This is sunna for two reasons. First, the main purpose of 
reading the Qur'an is reflection on its meaning, and reading in a 
slow manner is conducive to it. Second, reading the Qur'an slowly is 
nearer to the reverence which the Qur’an deserves and stronger in its 
impression on the soul than babbling with haste. For this reason it is 
sunna even for one, who cannot understand the Qur'an, to read it 


slowly and with pauses among sentences. This manner of reading is 
recommended in the verse, 


“Recite the Qur'an in a slow and distinct manner *"’'’ 
(437 oh A) Sooo). 
The Prophet was very clear and distinct in respect of every letter of 
the Qur'an he uttered. His companions as well as their followers 
were also very particular about this manner of reading, the reward of 
which is far greater than reading it babbling. 


The sixth sunna task is to weep when reading the Qur'an, The 
Prophet advised, 


“Recite the Qur'an and weep. If you do not weep naturally, 
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force yourselves to weep."”?'* 


The method of forcing oneself to weep consists in bringing grief to 
the mind. To do this the reciter should first reflect on the threats, 
warnings,covenants and promises contained in the Qur'an; then he 
should reflect on his shortcomings in respect of its commandments 
and threats of punishment. Thus he will necessarily be aggrieved 
and will weep. Should he not feel aggrieved and not weep like those 
who have purified their souls he should weep for his lack of grief and 
tears, because this is the greatest of all misfortunes. 

The seventh sunna task is to supplicate before, during and after 


Qur’an-reading. The supplication formula to be recited before 
Qur’an-reading is: 


I seek refuge with God, the All-hearing, the All-knowing, 
from the rejected Satan. ‘Lord, I seek refuge with You from 
the incitements of Satans; and I seek refuge with You, 
Lord, lest they should approach me."*"” 
3 sch cy eee) le ge pelle HAUL 5 sel) 
boa ol ee ch yly “ybllol ps y 
(A ‘tadhu bi-Allahi as-sami‘i al-‘alimi, min ash-Shaytani ar- 
rajimi, Rabbi, a‘iidhu bi-ka min hamazati ash-Shayatini, 
Wa a‘tidhu bi-ka, rabbi, ‘an yahduriini.) 


Supplication should also be made by reading the Sura of Man’"* and 
the Stira of the Opening of the Book.’"” 


The supplication formula to be recited when one is retiring from 
Qur'an reading is: 


God (exalted is He!) has spoken the truth, and His 
Messenger (may God bless and greet him!) has conveyed {it 
to us]. God, benefit us with the Qur'an and bless us in it. 
Praise be to God, the Lord of all the worlds! I seek the 
forgiveness of God, the Ever Living, the Self-subsisting and 
All-sustaining. 
spleey ate aul ube call Js~o ths tile aU) Si.) 
cyt 5 4 teat) 45 WW aby ail cogil 
Ces) aul all tant, 
(Sadaga Allahu ta‘ala, wa ballagha rasiilu Allahi, salla 
’’*Qur'in 93:4. ‘ 


Ibn Maja, Sunan, lqama, 176, Zuhd, 19, In the Qur'an 17-109 weeping is 
praised. The Prophet himself wept when reading the Qur'an; see al-Bukharl, Sahih, 
Fada'il as-Sahaba, 25. 

’’' Qur'an 23:97 


“Qur'an 114:1-6. *’*Qurin L:1-7 
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Allahu ‘alayhi was sallama. Allahumma, anfa‘nd bi-hi, wa 
barik lana fihi. Al-hamdu li-Allahi rabbi al-‘dlamina, wa 
astaghfiru Allaha al-hayya al-gayyiima). 


During the recitation, when the reciter recites a verse on glorifica- 
tion of God, he will glorify and magnify Him. When he recites a 
verse on supplication to God and forgiveness of Him, he will sup- 
plicate and seek forgiveness. If he reads a verse on frightening mat- 
ters, he will seek the protection of God from them. He will do these 
with his tongue or with his mind. Thus in place of glorification of 
God he will say: glory be to God! (subhana Allah); in place of seek- 
ing refuge with God he will say: we seek the protection of God 
(na‘idhu bi-Allah); and in place of making petition to God he will 
say: God, grant us sustenance; God, bestow mercy upon us 
(Allahumma arzugna, Allahumma arhimna). 

When the recitation of the entire Qur’an is completed a specific 
supplication formula should be read. This formula is one which the 


Prophet used to read on completing the reading of the entire 
Qur'an. It is as follows: 


God, bestow mercy upon me through the Qur’an, and make 
it for me a leader [who leads to the truth], a light, a guide, 
and a mercy. God, remind me of that which I have forgot- 
ten [when reading the Qur'an], teach me those parts of the 
Qur'an of which I am ignorant, grant me its recitation ‘in 
the hours of the night and different parts of the day,””” and 
make it a point in my favour, O Lord of all the worlds. 
mon CAPs Nagy LEI J dleaty yl JL eo) call) 
Pials cola 4 ales col a 55 teelll 
2G chee J eel, SUG by Juels 

(epsedlall 
(Allahumma, arhimni bi-al-Qur’ani, wa aj‘alhu li imaman 
wa niran wa hudan wa rahmatan. Allahumma , dhakkirni 
minhu ma nasitu, wa ‘allimni minhu md jahiltu, wa arzugni 
tilawatahu ana‘a al-layli wa atrafa an-nahari, wa aj‘alhu li 
hujjatan ya rabba | -‘alamina) 


Supplication made on completion of the reading of the entire 


Quran is received by God, and His mercy descends upon the sup- 
pliant. 


The eighth ‘praiseworthy’ task concerns Qur’an-reading aloud. It 


”*Our’an 20:130. 
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is ‘necessary’ to read the Qur'an loud enough so that the reader 
himself can hear it. As for reading so loud that the reader can be 
heard-by others, it is ‘blameworthy’ for him who is afraid of ostenta- 
tion (riya’) and affectation for himself; such a man will read silently. 
This view is supported by the following Traditions: 


“On who reads the Qur'an aloud is like one who gives alms 
publicly, and one who reads it silently is like one who gives 
alms secretly,"”?! ““A secret good act is more excellent than 
a public good act by seventy times.”* ““The best measure of 
sustenance is that which is sufficient, and the best mode of 
remembrance of God is that which is secret."’*** 


If, however, there is no fear of ostentation and if loud reading does 
not disturb another devotee, then reading with a loud voice is 
‘praiseworthy’. There is a Tradition: 


Once the Prophet heard a group of his companions reading 
the Qur'an aloud in the supererogatory ritual prayer per- 
formed after midnight, and approved of this.’** 


The ninth sunna task is to read the Qur'an beautifully by controll- 
ing the voice, though not with that excessive stretch which changes 
the prose order. The Prophet advised, 


“Adorn the Qur'an with your voice.’"** “God does not 
listen to anything as much as He does to a man's sweet voice 
at Qur’an-reading."?* 


The Prophet and his companions used to read the Qur'an 
beautifully. On several occasions he earnestly listened to the sweet 


voices of some of his companions at Qur’an-recitation, enjoyed it 
and approved of it.*?* 


SUNNA AND ‘PRAISEWORTHY' MENTAL TASKS IN 
QUR’AN-RECITATION 

Abu Dawid, Sunan, Tatawwu', 25; an-Nasal, Sunan, Zaka, 68; at-Tirmidhi, 
Sunan, Thawab al-Qur'’in, 20. 

"Ibn Hanbal, Musnad, I, 172, 180, 187. 

™ A)-Bukharl, Sahih, Maghazi, 38; Mushin, Sahih, Fada'il as-Sahaba, 166. 

™Al-Bukhan, Sahih, Tawhid, 52; an-Nasa ‘i, Sunan, Iftitah, 83; Ibn Maja, Sunan, 
Igama, 176; Abi Dawid, Sunan, Witr, 20. 

“*Al-Bukhan, Sahih, Tawhid, 32, 52, Fada’il al-Qur'an, 19; Muslim, Sahih, 
Musifirin, 232-34. 

**Al-Bukhari, Sahih, Fada'il as-Sahaba, 25, Fada'il al-Qur'in, 31, 33, 35; 
Muslim, Sahih, Musafirin, 23S, 236; Ibn Maja, Sunan, Mugaddama, 13; Ibn 
Hanbal, Musnad, I, 7, 26, 38, 445. 
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There are several sunna and ‘praiseworthy’ mental tasks in Qur'an- 
tecitation, the most important of which are as follows:??” 

(1) To understand the origin of the Qur’an and its greatness. The 
Qur'an is God's speech which is His eternal attribute existing with 
His essence.*** It is only out of His kindness towards man that He 
has revealed this attribute to him in the form of letters and sounds 
which are his attributes, because he is unable to understand God's 
attributes except through his own attributes. If the inmost majesty of 
God's speech were not concealed in the garment of letters, neither 
His throne nor the subsoil would have remained fixed a a result of 
hearing His speech, and all that is between these two would have 
been reduced to nothing because of the greatness of His authority 
and the majesty of His light. All this should be realized by the 
Qu'ran-reciter when he starts the recitation. 

(2) To magnify God Who speaks in the Qur'an and to realize that 
what is recited is not the speech of a human being and that in the 
recitation of divine speech one should be cautious, for just as the 
Qur’an can only be touched by those who are physically clean, ’*” so 
also its meaning can only be grasped by the mind which is pure from 
all defilements and illuminated by the light of magnification and 
reverence. Such a magnification of the Qur'an is, in effect, the 
magnification of God Who speaks in it. 

(3) To pay full attention of the mind to the verses recited. There is 
nothing superior to the Qur'an, and so no thought of other things 
should come to the mind when it is read. A verse read without being 
fully attended to should be read a second time. 

(4) To ponder over the verses recited so that their deep meanings 
may be apprehended. It is sunna to read the Qur’an in a slow and 
distinct manner**® mainly because this manner of reading facilitates 
pondering over it. Lack of pondering is condemned in the verse: 


“Do they not ponder over the Qur'an, or is it that their 
minds are locked up from within?” 


(IU) 5 de ph col A) o9 p> 6!) 

Since pondering over verses is strengthened by repetition of them 
the reciter should do it (except when he is performing a ritual prayer 
behind the imam). One night the Prophet read the verse, “In the 
name of God Most Gracious, Ever Merciful,’"’? and repeated it 
twenty times in order to ponder over its deep meanings. In another 


” "For a very detailed account of all mental tasks see al Ghazali, hy’, 1, 280-88; 
Quasem, Recitation, pp. 56-85. 

“This is the Ash‘arite view accepted by the main body of Muslims. The heretical 
view of the Mu‘ tazilite theologians is that the Qur'an is ‘created’, not eternal 
**Qur'in 56:79. "Qur'an 93:4. »'Qur’an 87:24. ™ Qur'an 1:1. 
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night he kept vigil along with his companions, repeating’ a single 
yerse: “If You punish them, surely they are Your servants; and if 
You forgive them surely You are the Mighty, the Wise."’’’* 

(5S) To understand the deep, befitting meaning of every verse 
recited. The Qur'an encompasses the description of divine at- 
' tributes, of divine works, of prophets’ circumstances, of the cir- 
cumstances of their deniers, of divine commandments and threats, 
_ and of Paradise and Hell; and the reciter should try to understand 
_ each of these properly. Thus from verses on divine attributes and 
names he should try to understand the deep, hidden meanings of 
these. The Qur’an contains the core of all forms of knowledge, the 
greatest of which is under divine names and attributes; the reciter 
_ should try to acquire the knowledge of their depths. From verses on 
divine works, such as the heavens, the earth and all other things, 
the reciter should understand the attributes of God and His 
_ greatness, since the existence of a work proves the existence of its 
Agent and the greatness of the former proves the greatness of the 
Latter. So he should view in the acts the Agent and not the acts. 
From verses on how prophets were considered false and maltreated 
he should understand God's attribute of independence from His 
messengers and their peoples and that if He destroyed all of them 
this would not affect anything in His kingdom. But from verses on 
God’s help to His messengers in the end he should understand 
divine power and divine will to further the truth. From the 
Qur'anic description of evil to the deniers of God he should under- 
Stand that God's assault and revenge may overtake himself if he falls 
Short of religious duties. Likewise, from the Qur’Anic description 
of Paradise, Hell, and all other things, such as promise and threats, 
hope and fear, he should try to understand the meaning proper to 
each case. 

(6) To make the Qur’anic teachings specific. This means that the 
Qur’an-reader will suppose that every part of the Qur'an is intended 
for him (in the sense that the Qur’anic message is intended for all 
"people and he is one of them). So when he comes across any com- 
mand or prohibition made in the Qur'an he will suppose that he is 
the man commanded or that he is the man to whom the prohibition 
applies. When he reads a verse on promise of rewards or threats of 
nishment he will make the same assumption. When reading the 
“Stories of previous prophets and their peoples he will know that these 
@re narrated for consideration and deriving lessons, If he thus sup- 
” An-Nasa‘]. Sunan, lititah, 69; Ibn Maja, Sunan, igdma, 179, 
Qur'an S:118. 
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There are several sunna and ‘praiseworthy’ mental tasks in Qur’an- 
recitation, the most important of which are as follows:?”” 

(1) To understand the origin of the Qur’an and its greatness. The 
Qur'an is God's speech which is His eternal attribute existing with 
His essence.’ It is only out of His kindness towards man that He 
has revealed this attribute to him in the form of letters and sounds 
which are his attributes, because he is unable to understand God's 
attributes except through his own attributes. If the inmost majesty of 
God's speech were not concealed in the garment of letters, neither 
His throne nor the subsoil would have remained fixed a a result of 
hearing His speech, and all that is between these two would have 
been reduced to nothing because of the greatness of His authority 
and the majesty of His light. All this should be realized by the 
Qu'ran-reciter when he starts the recitation. 

(2) To magnify God Who speaks in the Qur’an and to realize that 
what is recited is not the speech of a human being and that in the 
recitation of divine speech one should be cautious, for just as the 
Qur'an can only be touched by those who are physicaily clean, **” so 
also its meaning can only be grasped by the mind which is pure from 
all defilements and illuminated by the light of magnification and 
reverence, Such a magnification of the Qur'an is, in effect, the 
magnification of God Who speaks in it. 

(3) To pay full attention of the mind to the verses recited. There is 
nothing superior to the Qur'an, and so no thought of other things 
should come to the mind when it is read. A verse read without being 
fully attended to should be read a second time. 

(4) To ponder over the verses recited so that their deep meanings 
may be apprehended. It is sunna to read the Qur'an in a slow and 
distinct manner*** mainly because this manner of reading facilitates 
pondering over it. Lack of pondering is condemned in the verse: 


“Do they not ponder over the Qur'an, or is it that their 
minds are locked up from within?’”””' 


(HSS) ig de of col wl O95 pao WI) 

Since pondering over verses is strengthened by repetition of them 
the reciter should do it (except when he is performing a ritual prayer 
behind the imam). One night the Prophet read the verse, “In the 
name of God Most Gracious, Ever Merciful,’’’’? and repeated it 
twenty times in order to ponder over its deep meanings. In another 


”’For a very detailed account of all mental tasks see al-Ghazali, Jhya’, 1, 280-88; 
Quasem, Recitation, pp. 56-85. 

’™ This is the Ash‘arite view accepted by the main body of Muslims. The heretical 
view of the Mu'tazilite theologians is that the Qur'an is ‘created’, not eternal 
"Qur'an 56:79. Qur'an 93:4, *™ Qur'an 87:24. ™Qur'in 1:1, 
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night he kept vigil along with his companions, repeating’” a single 
verse: “If You punish them, surely they are Your servants; and if 
You forgive them surely You are the Mighty, the Wise."’”** 

(5S) To understand the deep, befitting meaning of every verse 
recited. The Qur’an encompasses the description of divine at- 
tributes, of divine works, of prophets’ circumstances, of the cir- 
cumstances of their deniers, of divine commandments and threats, 
and of Paradise and Hell; and the reciter should try to understand 
each of these properly. Thus from verses on divine attributes and 
names he should try to understand the deep, hidden meanings of 
these. The Qur’an contains the core of all forms of knowledge, the 
greatest of which is under divine names and attributes; the reciter 
should try to acquire the knowledge of their depths. From verses on 
divine works, such as the heavens, the earth and all other things, 
the reciter should understand the attributes of God and His 
greatness, since the existence of a work proves the existence of its 
Agent and the greatness of the former proves the greatness of the 
Latter. So he should view in the acts the Agent and not the acts, 
From verses on how prophets were considered false and maltreated 
he should understand God's attribute of independence from His 
Messengers and their peoples and that if He destroyed all of them 
this would not affect anything in His kingdom. But from verses on 
God's help to His messengers in the end he should understand 
divine power and divine will to further the truth. From the 
Quranic description of evil to the deniers of God he should under- 
stand that God's assault and revenge may overtake himself if he falls 
short of religious duties. Likewise, from the Qur’anic description 
of Paradise, Hell, and all other things, such as promise and threats, 
hope and fear, he should try to understand the meaning proper to 
each case. 

(6) To make the Qur’anic teachings specific. This means that the 
Qur’an-reader will suppose that every part of the Qur'an is intended 
for him (in the sense that the Qur'anic message is intended for all 
people and he is one of them). So when he comes across any com- 
mand or prohibition made in the Qur'an he will suppose that he is 
the man commanded or that he is the man to whom the prohibition 
applies. When he reads a verse on promise of rewards or threats of 
punishment he will make the same assumption. When reading the 
Stories of previous prophets and their peoples he will know that these 
are narrated for consideration and deriving lessons. If he thus sup- 

 An-Nasa't, Sunan, Iftitah, 69; Ibn Maja, Sunan, igéma, 179. 
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poses that every part of the Qur’an is intended for him, he will not 
take up mere reading of it as his duty; rather he will try first to 
understand its deep meaning and then to act in accordance with it. 
(7) To feel the Qur'an, i.e. to be affected by different feelings ac- 
cording to the meanings of different verses recited. Thus the reciter 
will be in the states of grief, fear, hope, and so on. When reading a 
verse which warns and restricts divine forgiveness to those who fulfil 
certain stipulations, he will feel so small as if for fear he is about to 
die. When, however, a verse on promise of forgiveness is recited he 
will rejoice as if he flies for joy. When God and His attributes and 
names are mentioned he will bow his head in submission to His ma- 
jesty and in awareness of His greatness. When he reads a verse on 
the infidels’ belief in an impossible thing for God — e.g. that He has 
a child and a consort — he will lower his voice and be broken- 
hearted in bashfulness because of the evil of what they have believed. 
When Paradise is described he will long for it, but when Hell is 
described he will tremble for fear of it. The Prophet felt the Qur'an 
so much that his eyes shed tears when ‘Abd Allah ibn Mas‘id’”’ 
recited the verse, “How will it be when [on the Day of Judgement] 
We shall bring a witness from every people, and shall bring you 
{Muhammad] as a witness against these?’”’* 

Mental states of fear, grief, joy and so on should be followed by 
actions in accordance with them. One who reads the Qur'an 
repeatedly but persists in the commission of sins incurs divine 
hatred. Performance of duties commanded in the Qur'an and 
avoidance of sins prohibited in it are the things with which the com- 
panions of the Prophet were always occupied. 

(8) To rise to a state at which the reciter feels that he is hearing 
the Qur'an from God and not from himself. There are three grades 
of Qur’an-reading. The lowest grade exists when the reciter feels 
that he is reading the Qur’an to God, standing before Him, and He 
is looking at him and listening to his reading. In this case his mental 
condition is one of begging to God, praising Him, and entreating 
Him. The second grade exists when the reciter feels that God is see- 
ing him, addressing him with His kindness, and secretly conversing 
with him with His gifts and beneficence. So his state is one of 
reverence, magnification, listening and understanding. The third 
grade is where the reciter feels that he is seeing God in the 

"Ibn Mas‘ud (d.32/652-S3), a famous companion of the Prophet, was a great 
narrator of Traditions, an authority on Qur’dn-reading, Qur'an-exegesis, and legal 


matters. See Ibn ‘Abd al-Barr, op. cit. , 11, 308-16; Ibn Hajar, op. cit., 11, 3608. 
™*Qur’an 4:41. 
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Qur'an and His attributes in its sentences. He does not think of 
himself, or his Qur’an-reading, or the relation of divine gifts to him 
as one upon whom they are bestowed; rather he confines his care to 
God and concentrates his thought on Him as if he were engrossed in 
the vision of Him. This last grade is one of those drawn near to God, 
while the first and second grades are of ‘people on the right.” 

(9) To get rid of looking at oneself with the eye of satisfaction and 
purification.’”’ Thus when verses on promise to, and praise of, the 
pious are recited, the reciter will not view himself as one of these; 
rather he will view those who are the most devout. When, however, 
he recites verses on divine hatred and divine reproach of those who 
disobey God, he will view himself here and, fearing and pitying, will 
suppose that he is the man addressed in these verses. To see oneself 
as one with shortcomings is the cause of one’s nearness to God, If 
one sees oneself with the eye of satisfaction and purification, one 
becomes veiled from God by one’s self. 

»”""Qur'an $3:32, 4:49, 24:21, where purification of oneself is strictly prohibited. 
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REMEMBRANCE OF GOD 


Vill 


(DHIKR ALLAH) 


Viver Ol 059 pS Y « 1, Sl, te 5) 9p 5b 
Remember Me and I shall remember you. Be grateful to Me and do not be 
ungrateful to Me. — Qur'an 2:152 


TWO FORMS OF REMEMBRANCE OF GOD 


The phrase dhikr Allah (remembrance of God) is used in the Qur'an 
and Tradition in two senses. The first is remembrance of God as a 
purely mental activity, without the use of the tongue. This consists in 
mental recalling of God by considering His essence, beautiful names 
and attributes, His favours and His works. Mental recalling of God 
is possible at any place and at any time. It is often exhorted in the 
Qur'an’ as an act of devotion. 
The second is to remember God by uttering, with the tongue, His 
oneness, His beautiful names and attributes, His majesty and glory, 
and His greatness and might. This too is exhorted in the Qur'an as a 
devotional act of supererogatory type.’’’ It is usually regarded as 
more meritorious than the form just mentioned, on the ground that 
it involves the tongue in addition to the mind and thus requires a 
greater degree of labour which earns more merit. It is associated, in 
the Qur'an, with specific places, such as mosques, and with specific 
times, such as after ritual prayers.’** This is in agreement with other 
devotional acts of the body. Its association with holy places and no- 
ble times is a factor for its being more meritorious in nature. 
The Qur'an contains a few short formulae of remembrance of God 
to be uttered with the tongue.**' The Prophet added to them many 
more and mentioned their merits in this world as well as in the world 
to come. The use of these formulae is better than the use of one’s 
own words. Whether one uses one’s own words or the formulae set 
forth in the Qur'an and Tradition, one has to observe certain 
stipulations. 
“Qur'an 2:231,3; 103, 23: 41, passim. 
"Qur'an 62:10, 63:9, 7:11, 33:41, 2:12, passim 
Qur'an 2:134, 197-98, 200, 4:103, 22:40, 24:36-37, 33:41. 
* Qur'an 1:2, 30:17, 2:163, 255, 3:6, 18, 29:45 
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STIPULATIONS FOR REMEMBRANCE OF GOD 


The degree of hardship in remembering God by reciting the set for- 
mulae with the tongue is comparatively less than that involved in the 
performance of other bodily acts of devotion. Yet remembrance of 
God is very meritorious and useful to salvation, and this is so only 
when ail stipulations for it are fulfilled. 

The stipulations for remembrance of God are three in number. 
They are: (1) attention of the mind; (2) perseverance in remem- 
brance, and (3) sincerity (‘kh/as) and truthfulness (sidg). The first 
two stipulations are beautifully expressed in the following passage of 
al-Ghazali's Ihya’: 


“What is effective and useful is remembrance of God con- 
stantly and attentively. As for remembrance of God with the 
tongue, while the mind is inattentive, it is of little use; there 
are also Traditions which prove this.’*? Attention of the 
mind to remembrance of God at one moment and then its 
distraction from Him (powerful and exalted is He!) together 
with one’s entanglement with the world is also of little use. 
Rather attention of the mind to God (exalted is He!) con- 
stantly or most of the time is the preface to acts of devotion. 
Indeed, it is by it that the rest of devotional acts are 
honoured. It is the end of the fruit of practical acts of devo- 
tion.""*? 

The stipulation of sincerity and truthfulness requires that when a 
man recites, for example, the formula, ‘There is no god but God’, 
his mental state must support it. The pronouncement of it with the 
tongue must not be made for any worldly gain, such as wealth, social 
approval, and reputation as a religious man; rather it must agree 
with the state of the mind which is the state of firm conviction in the 
content of the formula. Disagreement between the outward expres- 
sion and the inward state is hypocrisy.’ 


MOST IMPORTANT FORMULAE OF REMEMBRANCE OF 
GOD 
The following eleven formulae of remembrance of God are the most 
important of those which are transmitted from the Prophet and 
which are often recited by pious Muslims, saints and sifis, because 
they are most authentic and because their merit for salvation is very 
great. 
“7 At-Tirmidhi, Sunan, Da‘wat, 6S “Al-Ghazall, Jhya’, 1, 301 
<Tbid., p. 303; al-Bukhani, Sahih, ‘Im, 33, 49; Muslim, Sahih, Sala, 12 
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Tahlil: the Formula of Oneness of God 


1. There is no god but God, Who is alone and has no 
associate (4 Jeb Y ote, call ¥laty). 
(La ilaha illa Allahu, wakdahu la sharika lahu.) 
This formula is the best of the teachings of all the prophets of 
God, including Muhammad. 


2. There is no god but God, Who is alone and has no 
associate. To Him belongs sovereignty and to Him belongs 
praise. He is fully powerful over everything. 
cle yey Aertel y celltla) Jeb -2Y ote cabllylaly) 

( pss ad JS 
(La ilaha illa Allahu, wahdahu la sharika lahu. Lahu al- 
mulku, wa lahu al-hamdu, Wa huwa ‘ala kulli shayin 
qadirun. ) 

The man who recites this formula a hundred times every day has 
as good as ransomed ten slaves, and a hundred good deeds are 
recorded for him and a hundred evil deeds are erased from him; and 
this formula becomes protection for him against Satan on that day, 
so that no one can bring a more meritorious deed than what he did 
except by increasing the same act more than that. The man who 
recites this formula ten times is like him who has set free four per- 
sons from the sons of the prophet Ishmael.’*’ 


3. 1 bear witness that there is no god but God, Who is alone 
and has no associate; and I bear witness that Muhammad is 
His servant and messenger. 
Vagos yl agsl, J oh SY odes cIYIY go! 241) 
(I s55 ete 
(Ashhadu an la ilaha illa Allahu, wahdahu la sharika lahu; 
wa ashhadu anna Muhammadan ‘abduhu wa rasiiluhu,) 
If a man recites this formula after ablution the doors of Paradise 
will be opened to him on the Day of Judgement, and he will be able 
to enter through whichever one he likes.’** 


4. There is no God but God, Who is alone and has no 
associate, To Him belongs sovereignty and to Him belongs 
praise. He is fully powerful over everything. Glory be to 
God! Praise be to God! There is no god but God. God is the 

“Al-Bukhiri, Sahih, Da'wat, 63; Muslim, Sekih, Dhikr, 10. 
““Muslim, Sehi®; an-Nasal Suran; Abu Dawid, Sunan; quoted in 
al-Ghazall,Jayo «1, 297. 
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Greatest. There is no might and no power save in God, the 
Exalted; the Great. 


The man who, on waking up at night, recites this formula and 
prays to God for forgiveness of sins, is forgiven. If he prays for any 
other thing, he will be granted it. If he performs ablution and offers 
ritual prayer, his ritual prayer will be accepted.’*’ 


Tasbih: the Formula of Glorification of God 
Tahmid: the Formula of Praise of God 
Takbir: the Formula of Magnification of God 


5. Glory be to God! Praise be to God! God is the Greatest. 
(5) all, ce sooty call Ole—) 
(Subhana Allghi, wa |-hamdu li-Allahi, wa Allahu akbaru.) 
Each of these three formulae is to be recited thirty-three times 
after every ritual prayer. Then this formula is to be recited once: 


There is no god but God, Who is alone and has no 
associate; to Him belongs sovereignty and to Him belongs 
praise; He is fully powerful over everything. 


The result is that all minor sins of the reciter will be forgiven even 
though they are very many in number.’** 


6. Glory be to God, and praise be to Him! 
(eAnoes Whole : subhana Allahi, wa bi-hamdihi.) 
The sins of the reciter of this formula a hundred times a day fall 
off from him, even though they are of a great number.’*” 


7. Lord, praise be to You, excellent and blessed praise! 
(43 Wolke Lb 1 Ne ete e,) 
(Rabbana, laka al-hamdu, hamdan kathiran tayyiban 
mubarakan fthi.) 
This formula is so holy that one day, when it was recited by a 
companion of the Prophet, the Prophet saw that thirty angels were 
vying with one another as to who should record it first.’** 


8. Glory be to God! Praise be to God! There is no god but 

God. God is the Greatest. 

(Slay cAVIMIY, cdlltendtls elole—) 
“’ Al-Bukhan, Sahih, quoted in al-Ghazali, Ihya’, 1, 298 
“Muslim, Sahih, quoted in al-Ghazali, Zhyo”, 1. 298. 

* Al-Bukharl, Sahib, Da‘wat, 64; Muslim, Sehih, Dhikr, 10, 22 
»* Al-Bukharl, Sahih, quoted in al-Ghazali, Jhya™, 1, 299 
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(Subhana Allahi, wa |-hamdu li-Allahi, wa la ilaha illa 
Allahu, wa Allahu akbaru.) 


The Prophet said that this formula was more liked by him than 
the world in its entirety. He also said that this formula was the most 
liked of all utterances to God.’* 


9. Glory be to God and praise be to Him! Glory be to God, the 
Great! 
(+ proknad! aul on “oder 5 eiole—) 
(Subhana Allahi, wa_ bi-hamdihi. Subhana Allahi 
al-‘azimi.) 


“These two sentences are light on the tongue but will be heavy in 


the Balance on the Day of Judgement and are loved by the Ever Mer- 
ciful,""?*? 


10. Glory be to God! 
(AW ol + subhaina Allahi.) 


A thousand good deeds are recorded for the man who recites this 


ing a hundred times, or a thousand minor sins are erased from 
im?” 


11. There isno might and no power save in God 
(aUL YI P85 JY), 
(La hawla wa la quwwata illa bi-Allahi.) 


The Prophet called this formula one of the treasures of 
Paradise.?"* 


Muslim, Sahth, Dhikr, 10, *"[bid.; al-Bukhari, Sahih, Da‘wit, 64 


“Muslim, Sahih, quoted in al-Ghazall, Fhya’, 1, 300. 
*“Al-Bukhiin, Sahih, Da‘wiit, 49, 66; Muslim, Sahih, Dhikr, 13. 


SUPPLICATION (DU‘4’) 
TO GOD 
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If My servants ask you concerning Me, [say:] | am near; I respond to the 
supplication of a suppliant when he makes it to Me. So let them call for my 
response. — Qur'an 2:186 


Fa pS gla! SD cel Been! + ho SE 

tt OS my tl eee Ob te Yole 
Your Lord has said, ‘Supplicate to Me and I shall answer you. Surely those 
who refuse to worship Me out of haughtiness shall enter into Hell in a wret- 
ched state — Qur'an 40:60 


THE MEANING OF SUPPLICATION TO GOD 


Supplication to God means humble petition to Him for something 
which may be this-worldly or otherworldly, and which may be 
positive or negative. Something positive means a desirable thing, 
while something negative is that which should be avoided. Thus in 
Islam, supplication to God is equivalent to prayer to God in general, 
but not to ritual prayer although some of its formulae are included 
in ritual prayer. The Arabic terms employed for supplication or 
prayer to God in general are du‘a”** and su ‘al (asking),’** while the 
word used for ritual prayer is sala.’*” 

Supplication, whether for something positive or negative, is a 
Supererogatory devotional act. It is regarded in one Tradition as the 
worship, *** in another as the marrow of all forms of worship, *** and 
in still another as something very honourable to God. ’*° Why it is so 
meritorious is explained by al-Ghazali as follows: supplication is 
earnest request to God for His grace; it necessarily involves praise of 

™ Qur'an 2:186, 3:38, 39: 8, 4:60 Qur'an 14:34, 11:47, $5:29, 

“'Qur'an 2:3, 43, 4S, 83, 110, 153, passim 

“*AtTirmidin, Sunan, Tafsir Stra I, 16; Ibn Maja, Sunan, Du'a’, 1; Ibn Hanbal 
Musnad.1V, 267, 271, 276 
*"At-Tirmidhi, Sunen, Du'a’, 1 
™“*Ibid_. Da‘wat, 1; lon Maja, Sunan, Du’a’. 1; Ibn Hanbal, Musnad, 11, 62 
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(Subhana Allahi, wa !-hamdu li-Allahi, wa 1a ilaha illa 
Allahu, wa Allahu akbaru.) 


The Prophet said that this formula was more liked by him than 
the world in its entirety. He also said that this formula was the most 
liked of all utterances to God.’* 


9, Glory be to God and praise be to Him! Glory be to God, the 
Great! 
(-perbaad) AUI Gla setters cAlyle—) 
(Subhana Allahi, wa bi-hamdihi. Subhana Allahi 
al-‘azimi.) 
“These two sentences are light on the tongue but will be heavy in 
the Balance on the Day of Judgement and are loved by the Ever Mer- 
ciful,""*?? 


10. Glory be to God! 
(Wola : subhana Allahi. ) 


A thousand good deeds are recorded for the man who recites this 
formula a hundred times, or a thousand minor sins are erased from 
him,’*”* 

11. There is no might and no power save in God 
(aL W585 JY). 
(La hawla wa la quwwata illa bi-Allahi.) 


The Prophet called this formula one of the treasures of 
Paradise.’’* 


Muslim, Sahih, Dhikr, 10 "1 [bid.; al-Bukhari, Sahih, Da‘wat, 64 
Muslim, Sahih, quoted in al-Ghazall, [hyd ‘, 1, 300. 
Al-Bukhari, Sahih, Da’wat, 49, 66; Muslim, Sahih, Dhikr, 13 
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SUPPLICATION (DU‘A’) 
TO GOD 
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If My servants ask you concerning Me, (say:] | am near; | respond to the 
supplication of a suppliant when he makes it to Me. So let them cal! for my 
response. — Qur'an 2:186 
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Your Lord has said, ‘Supplicate to Me and I shall answer you. Surely those 
who refuse to worship Me out of haughtiness shall enter into Hell in a wret- 
ched state — Qur'an 40:60 


THE MEANING OF SUPPLICATION TO GOD 


Supplication to God means humble petition to Him for something 
which may be this-worldly or otherworldly, and which may be 
positive or negative. Something positive means a desirable thing, 
while something negative is that which should be avoided. Thus in 
Islam, supplication to God is equivalent to prayer to God in general, 
but not to ritual prayer although some of its formulae are included 
in ritual prayer. The Arabic terms employed for supplication or 
prayer to God in general are du‘a”** and sual (asking),’** while the 
word used for ritual prayer is sala.” 

Supplication, whether for something positive or negative, is a 
Supererogatory devotional act. It is regarded in one Tradition as the 
worship, *** in another as the marrow of all forms of worship, ** and 
in still another as something very honourable to God. **° Why it is so 
Meritorious is explained by al-Ghazali as follows: supplication is 
earnest request to God for His grace; it necessarily involves praise of 

Qur'an 2:186, 3:38, 39: 8, 4:60. Qur'an 14:34, 11:47, $5:29 

Qur'an 2:3, 43, 45, 83, 110, 153, passim. 

™AtTirmidhi, Sunan, Tafsir Sura II, 16; Ibn Maja, Sunan, Du'i’, 1; Ibn Hanbal 
Musnad, \V, 267, 271, 276 
™*AL-Tirmidhi, Sunan, Du‘a’, 1 
*Ibid., Da‘wat, 1; Ibn Maja, Sunan, Du‘a’, 1; Ibn Hanbal, Musnad, II, 362 
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God and secret converse with Him with humility and submission; in 
all this is present the attention of the mind to God; and it is this at- 
tention which is the end of all forms of worship.’*' 

Supplication is an expression of man’s needs to his Creator, and 
since needs are many supplications are also many, All the needs can 
be subsumed under two broad categories; this-worldly and other- 
worldly, The former are for such things as health, wealth, offspring, 
and general well-being of life, while the latter are for salvation from 
punishment of the grave, of the Day of Resurrection and of Hell, 
and for the attainment of high grades in Paradise. Supplication for 
the fulfilment of both classes of needs is important: this-wordly 
needs must be fulfilled, for this world is the place of preparation for 
the next world. Thus a believer's supplication for the well-being of 
this life is ultimately supplication for salvation and well-being in the 
Hereafter. The Qur'an asks us to pray for both well-beings: 


“There are some who pray: ‘Lord, grant us [good] in this 
world.’ These people have no portion in the Hereafter. 
There are others who pray: ‘Lord, grant us good in this 
world as well as in the world to come, and safeguard us 
against the punishment of Hell.’ It is these people for whom 
there will be a goodly recompense, because of that which 
they have earned. God is swift at reckoning.’ 
BENS Shey KLIS Ll Ls? 2 ye oe LI) 5) 
ws > GINS GI? st per DEY 
dy. ee at Ly ,! SLi U3 ,< > 3 yl 
(plo) a al, 
There is a Tradition: 
“Most of the supplications of the Prophet were by saying: 
‘Lord, grant us good in this world as well as in the world to 
come, and safeguard us against the punishment of 
Hell.’ "’5s 


Supplication as a devotional act is perfected by the observance of 
certain ‘praiseworthy’ methods known as adab ad-du ‘a’. Supplica- 
tion made by following these methods becomes an effective means of 
drawing forth divine grace. 


‘PRAISEWORTHY’ METHODS OF SUPPLICATION 


The ‘praiseworthy’ methods of supplication to God are ten in 


*' Al-Ghazali, [hya'’, 1, 229. 
Al-Bukhari, Sahih, Da‘wat, $4; Muslim, Sahih, Dhiks, 9. 


Our’ an 2;200-202. 


. They are as follows:'** 

(1) To supplicate at noble times, such as the day of ‘Arafa from 
_ the year, Ramadan from the months, Friday from the week, and the 
_ hour preceding the day-break from the night time. This hour is 
especially appropriate to supplication for forgiveness of sins. This is 
mentioned in a Qur’anic verse as well as in a Tradition. The verse is: 


“They [i.e. the companions of the Prophet] slept but little at 
night and sought forgiveness just before daybreak." 
(aptamer Tbs cope Jl, WE IY) 
The Tradition is: 

“Every night God (exalted is He!) descends to the lowest 
heaven when the last third of the night remains. Then He 
(powerful and mighty is He!) says, ‘I shall answer him who 
supplicates to me, and I shall forgive him who asks for 
forgiveness.’ "** 


(2) To supplicate at noble states, such as after the five ritual 
prayers, between adhan and igama,’*’ the state of fasting, and the 
states of prostration before God. Concerning this last there is a 

Tradition: 


“The nearest that a man becomes to his Lord (powerful and 
mighty is He!) is when he is in prostration. So make many 
supplications at that state.""** 


(3) To supplicate facing the gibla’® and raising the hands so 
much that the whiteness of both armpits can be seen by others. The 
Prophet and his companions used to do this.’”® The suppliant should 
not look up towards the sky; this was prohibited by the Prophet.’”' 

(4) To make the voice neither loud nor silent, but between the 
two. God hears everything and is very near; so a loud yoice is un- 
Necessary — this is what the Prophet said.’”? A low voice is praised 


For a very detailed account of these methods see al-Ghazili, Shy’, 1, 304-309 

™ Our in $1:17-18. 

™Al-Bukharl, Sahih, Tahajjud, 14; Muslim, Sahih, Musafirin, 168-70. 

The Prophet said, “Supplication is not rejected between adhan and igama.” See 
at-Tirmidhi, Sunon, Sala, 44; Abi Dawid, Sunan, Sali, 37; Ibn Hanbal, 
Musnad,\I1, 119. 

™*Muslim, Sahih, Sali, 44; Abi Dawid, Sunan, Sali, 37; Ibn Hanbal, Musnad, 
MH, 119. “ Al-Bukhari, Sahih, Da‘wat, 24 

"Ibid. , Da‘wit, 22, 48; Muslim, Sahih, Istisqa’, 5. 

"Muslim. Sahih, Sala, 118; an-Nasa'i, Sunan, Sahw, 40. 

Muslim, Sehih, Dhikr, 13. 
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in certain Qur’anic verses’”’ and commanded in others, ’’* one of 
which is: 
“Supplicate to your Lord humbly and secretly; He does not 
love those who exceed the limits."?”* 
(rep ceed) Coed 4) hte Le 7 Sy 156915) 


(S) To avoid artificiality (takalluf) in supplication by using rhym- 
ing prose (saj*). This is because the suppliant should be humble and 
submissive to God, but artificiality is against these. Artificiality pro- 
duced by rhyming prose amounts to transgression of limits in sup- 
plication forbidden in the Qur’an.’’* None of the prayer formulae 
transmitted from the Prophet transgresses the limits; so man should 
confine himself to them. If, however, he uses his own words, he 
should beg God with the tongue of humility and not with the tongue 
of eloquence and unrestraint. The companions of the Prophet avoid- 
ed this kind of tongue.’”’ 

(6) To supplicate te God with humility and submission, and hope 
and fear. Two Qur‘anic verses may be quoted in this connection: 


“They supplicated to Us in hope and fear, and humbled 
themselves before Us."”*”* 
(cppmtl& LING, cles, Leg i ge!s) 
“Supplicate to Your Lord humbly and secretly; He does not 
love those who exceed the limits."’’’’ 
(ep tem) CY 4) dee, ea 5 Nye!) 

(7) To supplicate unconditionally and believing firmly in response 

from God. On this theme there are two Traditions: 


“‘Let not anyone of you say in supplication, ‘God, forgive 
me if You please and bestow mercy upon me if You please.’ 
He should ask God unconditionally, since there is no one 
who can compel Him.""** 


“Supplicate to God with firm conviction in His response. 
Know that God (powerful and mighty is He!) does not 
answer the supplication of one whose mind is 
inattentive,""*' 


"Qur'an 19:3. 

™ Qur'an 17:110, 7:55 Qur'an 7:55. Qur'an 7:58 
*” Al-Bukhari, Sahih, Da‘wat, 20; bn Hanbal, Musnad, V1, 217 

"Qur'an 21:90. Qur'an 7:SS. 


“*Al-Bukhari, Sahih, Da‘wat, 20; Muslim, Sahih, Dhikr, 3, 7. 
™' At-Tirmidhi, Sunan, Da'wat, 64. 


we 


_ SUPPLICATION TO GOD 267 


_ (8) To suppiicate very earnestly and to repeat the supplication 


three times. There is a Tradition which runs thus: 


“When the Prophet (may peace be upon him!) supplicated 
to God he supplicated three times, and when he asked God 
for anything he asked three times.”"** 


One should not be impatient and irritated about the delay in 
response from God. There is a Tradition prohibiting this: 


“Anyone of you will be answered so long as he is not so anx- 
ious as to complain saying, ‘I have prayed to God but He 
did not answer.’ So when you supplicate ask God much, for 
you are supplicating to a Gracious One."’*** 


(9) To start supplication to God with glorification of Him and not 
with petition. At the beginning of supplication, one should recite 
such formula as: 


“Glory be to my Lord, the Supreme, the Most Exalted. the 
Generous Giver!"" (ols 3}! cteeY ls) go Ole). 
(Subhana rabbi 1-‘aliyyi l-a ‘la l-wahhabi) 


(10) The last ‘praiseworthy’ method concerns, for the most part, 
the mind of the suppliant. This method is the root of response from 
God. It consists in confession of sins and repentance of them, com- 
pensation of injustice and oppression to those to whom these were 
done, and turning to God with the inmost desire. All this is the most 
effective means of response from God. This method should be used 
especially in prayer for serious matters, such as rain at a time of 
severe drought.’** 


MOST IMPORTANT SUPPLICATION FORMULAE 


Supplication Formulae of taking Refuge with God 
One can use one’s own words when supplicating to God for refuge 
with Him. It is, however, better to use those formulae which the Pro- 
phet himself recited. A few of these formulae may be cited here as 
follows, 

(1) God, verily 1 take refuge with You from miserliness; I take 
refuge with You from cowardice: | take refuge with You 
that I should not be thrown back to the most contemptible 
life; I take refuge with You from the disturbance (fitna) of 

™Al-Bukhari, Sahih, Da'wat, 53; Muslim, Sahih, Jihad, 107. 
»Al-Bukhirl, Sahih, Da'wat, 21; Muslim, Sahih, Dhikr 2S. 
™ See Supra, pp. 160ff. 
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this world; and I take refuge with You from the punishment 
of the grave.’** 
LS schs egal bagels Letter hosel Gl coal) 
LS gel g LIAN Ge ChS gels ¢ port! J5L! Sod al 
(Molde 

(Allahumma, inni a‘idhu bika min al-bukhli; wa a‘idhi 
bika min al-jubni; wa a‘udhu bika min an arudda ila arzali 
al-‘umri; wa a‘tidhu buka min fitnati ad-dunya; wa a‘idhu 
bika min ‘adhabi al-qabri.) 

(2) God I take refuge with You from the evil of the works I have 
done as well as from the evil of the works I have not done.’** 
KJoel lle a cen cee Le oe hd el il call) 
(Allahumma, inni a‘tidhu bika min sharri ma ‘amiltu, wa 
min sharri ma lam a‘mal.) 


(3) God, I take refuge with You from harsh trial, affliction, ill 
luck, and the malicious joy of enemies.*"” 
sLadle py ela tido, ee ag o ob3 sel J) tettl}) 

(-slacY! GL, 
(Allahumma, inni a‘idhu bika min juhdi al-bala'i, wa 
daraki ash-shaga@i, wa suit al-qadai, wa shamatati 
al-a‘da‘i.) 

(4) God, I take refuge with You from the punishment of the 
grave, from the punishment of Hell, and from the evil of the 
disturbance of the Antichrist, the False Messiah." 
ote ete deg ch olde ge bS se) AI cell) 

(+ SL) pened 
(Allahumma, inni a‘tidhu bika min ‘adhabi al-gabri wa 
‘adhabi jahannama, wa min sharri fitnati al-Masihi ad- 
Dajjali.) 

(S) God, I take refuge with You from the withdrawal of Your 
protection, from Your sudden revenge, and from all Your 
displeasure.’” 
ct had ed cry thin Moser hdseh Al alll) 

(tba former 
(Allahumma, inni a‘tidhu bika min zawali ni‘matika wa 
“*Al-Bukhari, Sahih, Da‘wat, 36, 40; Muslim, Sahih, Dhikr, 15. 
Muslim, Sahih, Dhikr, 18. Ibid. 16; al-Bukhari, Sahih, Da‘wat, 27. 
™*Al-Bukharl, Sahih, Da‘wat, 38; Muslim, Sahih, Dhikr, 14. 
Muslim, Sahih, quoted in al-Ghazall, Ihya’, 1, 322. 
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min tahawwuli ‘afiyatika, wa min fuja'ti nigmatika, wa min 
Jami i sukhtika.) 

(6) God, I take refuge with You from the punishment of Hell 
and the trial of Hell, from the punishment of the grave and 
the trial of the grave, from the evil of the disturbance of 
riches and of poverty, and from the evil of the disturbance 
of the Antichrist, the False Messiah; and I take refuge with 
You from debt and sin.’” 

BV MN de sg ett) Aaah g Ube Ge 5 gel GI ep alll) 
As I St I te IS, 

(ila 56 aall ope Ch3 gel5 Glos! pa! 
(Allahumma, inni a‘tidhu bika min ‘adhabi an-nari wa fit- 
nati an-nari, wa ‘adhabi al-gabri wa fitnati al-gabri, wa 
min sharri fitnati al-ghina wa min sharri fitnati al-fagri, wa 
min sharri fitnati al-Masihi ad-Dajjali. Wa a‘udhu bika 
min al-maghrami wa al-ma'thami.) 


(7) God, I take refuge with You from a mind which is not hum- 
ble, from a carnal soul which is not satisfied, from an action 
which is not lifted up [to You as being accepted], from a 
supplication which is not received [by You] and from a 
ritual prayer which is not useful.’*'. 

(-gtTY Pees cl la O 5095 tad pY 
(Allahumma, inni a‘tidhu bika min galbin la yakhsha‘u, wa 
nafsin la tashba‘u, wa ‘amalin Ia yurfa‘u, wa da‘watin la 
yustajabu laha, wa salatin la tanfa‘u.). 


Supplication Formulae for Forgiveness of Sin 
(1)The best of all supplication formulae for forgiveness of sins 


is one known as sayyid al-istighfar. It is as follows: 


God, You are my Lord and I am Your creature — You 
have created me. I am observing my covenant with, and 
promise to, You as much as I can. | take refuge with You 
from the evil of what I have done. I acknowledge to You 
Your favour to me, and I acknowledge to myself my sins. 
So forgive me; verily no one, except You, can forgive sins.’”* 
ses, Sige ue Ul, “nals cic ul, we ol cell) 

** Al-Bukhari, Sahif, Da‘wat, 38; Muslim, Sabib, Dhikr, 14. 

"Muslim, Sahih, Dhikr, 73. 


2 A)-Bukhari, Sahih, Da‘wat, 1, 15. 
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te chens bey! Crarwolu moe ob5 sel prea "Laer |B 
(2) Wo gd fey ¢ J el «i ot ee gls 
(Allahumma, anta rabbi wa ana ‘abduka khalagtani. Wa 
ana ‘ala ‘ahdika wa wa‘dika ma astata'‘tu. A‘udhu bika 
min sharri ma sana‘tu. Abii'u laka bi-ni‘matika ‘alayya wa 
abi'u ‘ala nafsi bi-dhanbi. Fa-ghfir li; fa-innahu la 
yaghfiru adh-dhuniba illa anta.) 


(2) There is a prayer formula which was frequently recited by the 
Prophet. It is: 


Glory be to You! God, praise be to You! God, forgive me.’” 
(J At) gl) eters pglll il) 
(Subhanaka, Allahummma, wa bi-hamdika, Allahumma, 
aghfir Ii. ) 
(3) The minor sins of a man who recites the following prayer for- 
mula are forgiven even though they are as many as the leaves of trees 
or the days of the world: 


I beg forgiveness from God, the Great, except Whom there 

is no god, the Ever Living, the Self-subsisting and All- 

sustaining; and I turn to Him in repentance.’”* 

SaN5 ep alle WNY CDN cpt Ul sar) 
(4! 

(Astaghfiru Allaha al-‘azima, al-ladhi Ia ilaha illa hua al- 

hayyu al-gayyumu. Wa atiibu ilayhi.) 


(4) In prayer for forgiveness the Prophet used to recite the follow- 
ing supplication formula: 


God, forgive me my mistake, my ignorance, my in- 
temperance in my affairs, and that which You know better 
than I. God, forgive me my flippancy and my over- 
seriousness, my error, my evil intention, and anything like 
this which I have. God, forgive me what I did in the past 
and what I shall do in the future, what I did in secret and 
what I did in public, and what You know better than I. You 
are the hastener and the postponer; You are fully powerful 
over everything.’”* 
Sey Sd Il g eee itl call) 
SAE HM 9 Strode DAE cell ee KS lel 

Al-Bukhari, Sahih; Muslim, Sahih ; quoted in al-Ghazali, Ihya’, 1, 311. 

**Al-Bukhari, Tarikh, quoted in al-Ghazali, Ihya’, 1, 311. 

Idem., Sahih, Da'wat, S9; Muslim, Sahih, Dhikr, 18. 
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Ss ~Ib, ro tb, out L tel cee agsie NS Ss 
te tptaellosl “~ 4 del Silly eockil, 

(pint SS de ily 
(Allahumma, aghfir li khati'ati wa jahli wa israfi fi amri wa 
ma anta a‘lamu bihi minni, Allahumma, aghfir li hazli wa 
jiddi wa khata Twa ‘amdi wa kulla dhalika ‘indi, Allahum- 
ma, aghfir li ma qaddamtu wa ma akhkhartu, wa ma a ‘lan- 
tu wa m@ anta a'lamu bihi minni. Anta al-mugaddimu wa 
anta al-mu‘akhkhiru; wa anta ‘ala kulli shay ‘in gadirun.) 


(S) There is a Tradition which runs thus: 


“When a man commits a sin and says, ‘God, forgive me’ 

(S42) cell: Allahumma, aghfir li), God says, ‘My ser- 
vant has committed a sin but he knows that he has a Lord 
Who catches man for his sins and also forgives sins. My ser- 
yant, do what you want; I have forgiven you."”’’* 


Formulae of Invoking Blessings upon the Prophet 


When asked by his companions as to how they should invoke 
blessings upon him, the Prophet replied that they should recite the 
formula: 


God, send blessings upon Muhammad and upon his family, 
as You sent blessings upon Abraham and upon his family. 
Verily, [You are All-laudable, All-gracious]. God, send 
grace upon Muhammad and upon his family, as You sent 
grace upon Abraham and upon his family. Verily You are 
All-laudable, All-gracious.’”” 

te Se LS eters SI ey terme ee Jeo cll 
SN deg terme le Sab cell peal pl SI les poly! 
due cb) “ely! JI uk, pl pl le CSGL LS cts 


(-Ae 

The Prophet said that in the Hereafter it would be lawful for him to 

intercede’** for the salvation of those who recited the following for- 
mula when the mu ‘adhdhin ended his adhan: 


God, the Lord of this completed call and initiated ritual 
prayer, send blessings upon Muhammad, Your servant and 
Your messenger, and give him the right of mediation, ex- 
cellence, and the exalted rank on the Day of 
**Al-Bukhari, Sahih; Muslim, Sahihs quoted in al-Ghazali, Thya’, 1, 312. 
*Al-Bukhari, Sahih, Da‘wat, 31; Muslim, Sahih, Dhikr,7. ™ Supra nn, 266-68. 
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Resurrection.2»* 

aoe ue J ASL, SALINE ge Moin So Call) 

Resist ail KL haat, fe i feta 
Al-Bukhari, Sahih; Adhan, 7; Muslim, Sabif, Sala, 108. 


ISLAMIC DEVOTIONS 


CONCLUSION 


preceding chapters form a study of the Islamic doctrine of salya- 
as contained in the Qur'an and Tradition, and of the acts of 
x devotion prescribed by Islam as a means to salvation. The study may 
be concluded by pointing out some of our important findings. Thus 
"the terms usually used for salvation in the Qur’an and Tradition 
have been found to be: najat, fawz, falah and sa‘ada, together with 
their derivatives. The forms of salvation have been found to be (a) 
“that which occurs in the life of this world and (b) that which takes 
’ place in the life of the world to come. The former means escape from 
things which threaten life in this world, and the latter, in addition to 
; “escape from misery or punishment in the Hereafter, includes the ele- 
ment of obtaining reward or happiness in different forms. It is this 
_ eschatological salvation which is usually meant when the term 
_ ‘salvation’ is used in the context of the Qur'an and Tradition and of 
the belief-system of the Islamic religion, and which is most intimate- 
_ lyconnected with Islamic devotions. 
Two general features of salvation have been found to exist in the 
_ Quran and Tradition. One is that salvation is of both the soul and 
_ the body, but there is an important sense in which it can be said to 
_ be of the soul only, even though the body is also saved. The other 
_ feature is that salyation and damnation occur by stages, the last of 
which is man’s dwelling in Paradise or in Hell. At this last stage 
Salvation and damnation will take place in their full form, while the 
_ Stages which precede it are only foretastes of what will be experienc- 
~ ed at the last stage. Salvation is individualistic — a reason why 
__ Islam, like ali other revealed religions, is regarded as individualistic 
in nature. Declaration of salvation and damnation will be made on 
_the Day of Judgement, following the weighing of acts in the Balance. 
Two forms of salvation will take place: (a) salvation free from dam- 
_ Ration, which means obtaining a reward in Paradise without suffer- 
ing in Hell at all, and (b) salvation after damnation, which consists 
_ Mentitlement of reward in Paradise after suffering in Hell for some 
There are grades of salvation and damnation. Major grades of 


4 
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damnation in its full form are to be found in the major grades of 
Hell. All grades of salvation can be subsumed under a lower and a 
higher grade. The former lies in physical enjoyment in Paradise, the 
latter in beatific vision forevermore. 

The means to salvation have been found to exist on the human 
side as well as on the divine side. The former are faith and action, 
while the latter are intercession and divine mercy. Faith precedes ac- 
tion in order as well as in importance for salvation. Faith and action 
are both needed for salvation free from damnation. Without faith 
even salvation after damnation cannot be achieved, but it can be 
achieved without action. Faith has three basic ingredients together 
with their associates. Action is very comprehensive in scope in as 
much as it includes man’s practical life in its entirety; it is commonly 
divided into man-directed acts and God-directed acts which are 
identical with devotional acts or simply devotions. Justice in man- 
directed acts and correct performance of devotions are both essential 
for salvation. Intercession will be made by human beings and the 
angels, but there is a sense in which it can be included in the means 
on the divine side. Intercession and divine mercy will both take place 
in two stages — on the Day of Judgement and after the sinners’ entry 
into Hell — resulting, respectively, in salvation free from damnation 
and salvation after damnation. Intercession and divine mercy are 
appropriate to believers only — for disbelievers there is no salvation. 
Thus faith is the most basic requirement of salvation. Action will 
facilitate intercession and divine mercy and thus be involved in 
them. Divine mercy plays a greatrole in salvation even where the 
means to it are worked out through human endeavour. 

The Qur’anic teaching on the meaning of salvation and 
means to it has been found to be followed very closely by 
Muslim jurists, theologians and sifis, and only partly by medieval 
Muslim philosophers. Its agreement with Christian and Judaic 
teachings on certain points and disagreement with them on others 
have also been noted. 

Devotional acts are of two categories: (a) ‘obligatory’ which are 
ritual prayer, fasting, divine tax and the pilgrimage, and (b) 
‘supererogatory’ which are Qur'an-recitation, remembrance of God, 
and supplication to Him. ‘Obligatory’ acts can also be performed as 
‘supererogatory’. Of all aspects of devotions it is their correct perfor- 
mance which has been found to be closely linked with salvation. The 
prerequisite to such performance, in the case of most of them, is 
physical and legal purity which has two aspects, namely, that of 
things with which purity of the body, clothes, etc. can be achieved 
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the methods by which such purity can be effected. Legal 
of the methods of achievement of purity and of correct 
of ‘obligatory’ devotions has been found to be most 
sive — so comprehensive that a simple act of achieving 
ty by bathing, for example, is treated in its eight aspects, and 
prayer, fasting, divine tax and the pilgrimage are dealt with in 
ree, fifteen, three and fifteen aspects respectively. In the case 
y of these aspects discussion is made by dividing an aspect in- 
number of parts. Such meticulous, detailed formulation of 
yds of correct performance of ‘obligatory’ devotions is 
to the fact that without these devotions salvation, 
though of the lower grade, cannot be achieved. 
Tn the case of purely ‘supererogatory’ devotions, however, legal 
ment of the methods of their correct performance has been 
ind comparatively less meticulous, and this is owing to the 
re of these acts. Thus in Qur’an-recitation three sound 
es, one ‘required’ act, two sets of sunna and ‘praiseworthy’ 
— one related to the body and one to the mind — and one or 
) ‘unlawful’ cases of recitation have been found. In remem- 
ce of God two forms of it are recorded: one is purely mental 
d the other is that in which the tongue is also involved. The 
tions which must be fulfilled if remembrance of God is to be 
to salvation are attention of the mind, perseverance in 
mbrance and sincerity. Tahlil, tasbih, tahmid and takbir are 
‘the four categories of formulae of remembrance of God; and of the 
erous formulae, falling under these categories, which are 
ansmitted from the Prophet, eleven have been found to be ex- 
tre! important for salvation and to be those which are often 
‘tecited by pious Muslims, saints and siifis. In supplication to God it 
s been found that one can legally supplicate for well-being in this 
world as one can do so for well-being in the world to come. The 
ning of the words of the Prophet, ‘‘Supplication is the marrow 
‘of all forms of worship,” has been determined. The ‘praiseworthy’ 
methods of supplication are ten in number. The most important 
supplication formulae are: the formulae for taking refuge with 
od, the formulae for seeking forgiveness of sin, and the formulae 
t invoking blessings upon the Prophet. The best of all formulae 
r seeking forgiveness of sin is one called sayyid al-istighfar. The 
of all formulae for invoking blessings upon the Prophet have 
found to be those two which he taught to his companions 
. One of them is especially important for salvation, since the 
who recites it when the mu‘adhdhin ends his adhan will be en- 
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titled to intercession by the Prophet in the Hereafter. 

The ‘obligatory’ acts of devotion aim only at making salvation 
possible. The ‘supererogatory’ acts are recommended in order to 
make good for the imperfections that usually occur in ‘obligatory’ 
devotions and also in order to elevate one’s grade of salvation. Each 
devotional act, whether ‘obligatory’ or ‘supererogatory’, consists of 
different parts — ‘obligatory’, ‘required’, sunna, ‘praiseworthy’, 
and so on — which constitute its positive aspect, its negative aspect 
being those things which are ‘unlawful’ and ‘disliked’ in it. The 
‘obligatory’ and ‘required’ parts aim at bare soundness of the act 
which only makes salvation possible, while the other parts of the 
positive aspect aim at compensating for the imperfections that 
usually occur in the ‘obligatory’ and ‘required’ parts and also at 
enhancing the merit of the act so that a higher degree of salvation 
may be achieved. 
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‘Ali, 209 

(wada"), 40, SIff., 5S, 58-66, 
69-79, Biff, 89, 107, 113f., 127ff., 
I 191, 195, 201, 214, 248, 260.; 
with clean sand (fayammum), S2f., 
11-75, 80, 107, 113, 16S 

} 32f,, 105, 213, 216ff., 221, 


b cr, 237-40, 244 
Hanifa, Imam, 86, 126, 1311., 151, 


~ 159, 190, 199, 201f., 229 


}-Layth, 187 
Lubaba al-Ansari, 241f. 
Abi Qatiida, 204 

i Talha al-Ansari, 204 

203 

Yusuf, Imam, 80, 123, 126, 132, 
159, 190, 199, 201f., 229 ' 
(amal), as means to salvation, 13, 
2S, 2Bf., 35-38, 85-272, 274ff.; 
jhing of, 44, 46, 273 
n, 32f., 210 
‘adhan, 64, 72, 88-91, 144, 1S4f., 160f., 
‘N194., 235, 265, 271, 275 
‘as-Sunna wa |-Jama‘a, 13 


A 


y 


203., 238 
Uims (gadaga), 156ff., 161, 192ff., 198, 
tal, see action 

, 194 


ance merit, 30 
‘angel, 231., 32, 34, 44, 46, 59, 99, 196, 


213, 235, 261; guardian, 99f., 274 
Ansar, al-Ansari, 204f., 241f. 
Antichrist, 268f. 
apostasy, apostate, 122, 238 
‘aql, see sanity, intellect 
*Aqil, 203 
Arabic, 12ff., 27f., 89, 101, 247f., 263 
‘Arafa, 64, 70, 86, 88, 97, 103, 181, 209, 

211ff., 219f., 224, 227, 265 
al-Arba in fi Usiil ad-Din, 30, 246 
Armenian, 187 
“Arna, 220 
Arrival Circumambulation (Tawa al- 

Qudiim), 211, 218, 226, 230 
ascetic, 20, 38, 224 
Ash‘arite, 25f., 254 
al-‘Asqalani, Ibn Hajar, 104, 196, 238, 

249,256 _ 

*Afa’ ibn Abi Rabah, 196 
atonement, 30f., 128, 180, 183f., 

187-90, 214, 222, 228, 230 
autumnal equinox, 182 
‘Awf ibn Malik, 168 
‘awra, see private parts 
al-Ayyam al-Bid, 181 
Ayyam Mina, 212. 

Ayyam at-Tashrig, see Days of Drying 

Meat 
Ayyuha |-Walad, 30 
al-Azhar, 14 
‘Azra (Azrael), 32 


Bab Bani Shayba, 225 
Bab al-Mu‘alla, 211, 216 
Bab Sabika, 214 

Bab as-Safa, 218, 226 
Bab as-Salam, 216 
backbiting, 64, 186f. 
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Bada'i‘ as-Sandai", 138 

Balance, 25, 44, 46, 262, 273 

baligh, see major 

Bangladesh, 14 

Banu Qurayza, 242 

Baqi’, 243f. 

barrier (sutra), 120, 133 
barzakh, 22 


bath, S1, SS, 66-71, 75f., 80, 156, 191, 
210f., 214ff., 220, 247, ns 

bayt Allah, see Ka‘ba 

belief, believer, see faith 

Biblical, 29 

al-Birr wa s-Sila, 204 

Bish ibn al-Harith, 186 


Black Stone (Hajar reg 103, 210, 
214, 216ff., 223, 225, 23 


Chest Circumambulation (Tawaf as- 
Sadr), 230 

childbirth, SO, 60, 65, 67, 70, 74, 78-82, 
91, 149, 164, 17S, 178f., 188, 190, 211, 
214, 247 

Christ, Christian, Christianity, 20f., 25, 
28, 30f., 35, 38, 43f., 191, 274 

circumambulation (tawa/), 59, 64, 71, 
80f., 87f., 210f., 217, 219, 222-28, 
230ff.; see also Chest, Visiting, 
Farewell, Arrival 

cleanliness (fahara), 49-85, 
167, 214, 221, 248, 254, 274f. 

collective obligation (Yard kifaya), 67, 
133, 167 

companions of the Prophet, 63, 75, 104, 
124, 128, 130, 168, 191, 214, 220, 
223f., 237-41, 243ff., 249f., 253, 2SSf., 
261, 265f., 271, 275 

congregation, 80, 90, 92, 95, 99f., 101f., 
105-11, 118f., 123, 125, 133f., 136, 
142-45, 153, 156, 159ff., 170, 194 

consensus, 50, 131 

Corinthians I, 21, 27 ; Il, 38 

Crouch, H., 15 


Damascus, 217 

damnation, see punishment 

David, 181 

Dawn Prayer (Salat al-Fajr), 85, 87-90, 
96, 98, 114, 124, 131, 141-47, 157, 159, 
219, 221, 246, 249 


154, 159, 


SALVATION OF THE SOUL AND ISLAMIC DEVOTIONS 


day, best, 228f., 249 

Day of ‘Arafa, 159, 211f., 228 

Days of Bright Nights, 181 

Day of Doubt, 183ff. 

Days of Drying the Meat, 158f., 182, 
188, 193, 211, 226ff. 

Day of Judgement, Doomsday, Day of 
Resurrection, 12-48, passim, 89, 91, 
178, 202, 232, 236, 238, 240, 256, 260, 
262, 264, 271, 273f. 

Days of Mina, 212 

Day of Quenching Thirst, 212, 227 

te Sacrifice of Animals, 71, 212f., 

Deluge, 216 

ent of Religious Attitude and 
Life in Islam, 99 

deyice (fila), 202 

devotion (‘ibada), devotional, 6, 12ff., 
19f. 30-SO, passim , 60, 62, 7O0ff., 85- 
275; and salvation, 35-43, 48f., 273; 
parts of and salvation, 40-43, 276; al- 
Ghazali on, 43; aims of, 38{., 43, 276 

Dhat ‘Irg, 209 

dhikr Allah, see remembrance 

Dhi 1-Hijja, 71, 130, 158f., 181, 188, 
207, 209, 212f., 219, 222, 226ff., 231 

Dhu I-Hulayfa, 209 

Dhi I-Qa‘da, 181, 207 

divorce, 116, 199, 208 

dog, 21, 52f., 82, 84, 1161. 

Dome of the Rock, 161 

du‘a’, 263 

dualism, 21 

eclipse, 71, 160 

Edinburgh, 14 

Egypt, Egyptian, 13f., 194, 209 

El, & 

EP, 99, 180, 196 

English, 14, 101 

Enoch, 33 

ERE, 20 

eschatology, 20, 273 

The Ethics of al-Ghazali: a Composite 
Ethics in Islam. 19, 21, 236 

Evening Prayer (Salat _al-'‘Isha’), 
86ff., 96ff., 116, 119, 122, 12sf., 133, 
141, 144, 212, 220 

excuse, 57f., 63f., 72f., 80f., 86, 106ff., 
113f., 117f., 130f., 152, 155, 158f., 
167, 171, 192f., 210, 230 

extremism, extremist, 182, 191 


faith (iman), belief, believer, 12, 20-26, 
28f., 33, 36ff., 40, 43f., 46f., 50, 70, 


3, 117, 152, 154, 163, 
me 180, 188, 204, 218, 
264, 273; as means to 

20, 29-35, 274; only 

edients of, 31-34, 274; 

, 63, 89, 154, 163 


9f., 177-196, 189, 191, 
Of., 274f.; new moon for, 


Day on expiry of Ramadan (‘Id 
r), 70, 181, 188, 193; divine tax 
new moon for, 183-85; ritual 
‘on, see ‘Id Prayer 

Day of Sacrifice of Animals (‘Jd 
70, 182, 188, 193, 209f.; new 
183ff.; ritual Prayer on, see 


, 63, 224, 244, 250 

44, 82, 91, 105, 111f., 123, 
f., 154, 161, 163, 168ff., 193, 
220, 222, 225, 233, 236, 240, 
.. 256, 261, 265f., 269-71, 275 
90, 156, 181f., 218, 228f., 249, 


y Assembly Prayer, 70, 73, 89, 96, 
|, 116, 125, 142f., 145, 152-56, 
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(ibra'l), 213, 217 
0 
82 


42-45, 47, 112, 121f., 179-86, 
, 2S4, 259-65, 268, 2701. 


110-13, 120, 127, 129f., 


formulae of, 261f. 


Abi Hamid, 14, 21f., 24-30, 
, 191, 194f., 202, 204, 206, 243, 


tion of God (tasbik), 70, 98, 
133, 
., 225, 228, 241f., 252, 260ff., 


d, divine, 6-276, passim; veil from, 
throne of, 24; love of, 39; 
to, 21, 24, 39, 43, 45, 60, 125, 
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128, 224, 257; oneness of, 31-34, 99, 
153, 163, 225, 241, 243, 258, 260; see 
also glorification, grace, gratitude, 
vow, vision, wrath, praise, remem- 
brance, mercy, prostration. 
Gospels, 33 
grace of God, see mercy 
gratitute to God, 15, 123, 181, 234 
grave, graveyard, 22ff., 33, 72, 118, 
163-76, 168f., 171-74, 214, 264, 2681. 
Greek, 30 
hadath, see impurity 
hadith, see Tradition 
haemorrhage, 81, 106 
Hajar, 213, 217f. 
Hajar Aswad, see Black Stone 
Hakim ash-: Shahid, 138 
al-Halabi, Ibrahim, 138 
Halwani, Shams al-A'imma, 111 
Hamza ibn ‘Abd al-Mutftalib, 243 
Hanafi school (madhhab), 86, 125, 135, 
“138, 173, 224, 229 
Hanbali, 135 
hands, use of, 57f., 63 
happiness, See salvation 


assan ibn Thabit, 204 
astening Circumambulation (Tawaf 
al-Ifada), 209, 211 
Hatim, 217, 224 
Hebrews, 21 
Heffening, W., 86 
Hell, 22f., 25f., 28, 33, 44-47, 99, 113, 
124, 168, 211, 232, 235, 241, 25Sf., 


264, 268f., 273f. 
Hereafter, world to come, 12f., 19-21, 
24f., 28f., 33ff., 40ff., 59, 122, 124, 


168, 175, 179, 202, 212, 224, 232, 
235-44, 258, 263f.; bodily and spiritual 
nature of, 23-27, 271, 273, 275 

heretic, heretical, 25f., 29, 109, 238, 254 

hermaphrodite, 165, 170 

Hidaya, 14, 138, 199, 203, 20S, 224 
Hijaz, 153 

Hijr, 217 

hila, see device 

House, Holy, Sacred, Most Ancient, see 
Ka‘ba 

al-Hudaybia, 228 

Hujjat Allah al-Béligha, 14, 177, 181f., 
196 
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puris, 26 
Husayn, Imam, 243 
hypocrite, 23, 259 


‘tbdda, see devotion 
Ibn ‘Abd al-Barr, 168, 223, 243, 256 
Ibn Hisham, 242 

Tbn al-‘Im%d, 186 

Ton Ishaq, 241 

Ton Mas‘tid, ‘Abd Allah, 104, 256 

Ibn al-Mubarak, ‘Abd Allah, 204 

Ibn an-Nadim, 86, 99 

Jon Qayyim, 14 

Tbn Sa‘d, 186 

Ibn Taymiyya, 236 

Ibn “Umar, ‘Abd Allah, 249 

Ibrahim, Prophet's son, 244 

Ibrahim, prophet, see Abraham 
Ibrahim, Rif‘at, 221 

‘Id Prayer, 73, 88, 96, 102f., 106, 114, 
130f., 14S, 156-66; see also Festival 
Idris, 33 

Idsiba*, 211, 217 

Ifrad, 213, 221, 225 

ihram, 70, 86, 159, 209, 211, 214f., 219, 
222, 226-30 

thtilam, 66,70 

Thy@’, 14, 21, 24-27, 32, 38, 42, 44f., 47, 
112, 122, 161, 179-86, 189, 191, 194f., 
204, 206, 243, 246ff., 254, 259-62, 
264f., 268, 270f. 

ikhlag, see sincere 

imam, 86, 88, 92, 96-102, 104-111; 
114f., 123ff., 134, 136, 142-46, 148ff., 
153, 155-62, 167-70, 185, 211, 219ff., 
248, 254 

man, see faith 

impurity; major (jana@ba), 51, SS, 64, 66, 
68, 70, 72, 75f., 79ff., 91, 114, 149, 
164, 175, 179, 186, 210, 230f., 247; 
minor (hadath), SOf., 60, 63f., 72, 74, 
76, 81, 90f., 114f., 148, 210, 230, 248 

India, 14 

infidel, infidelity, disbeliever, 22ff., 26, 
33, 47, 123, 149, 171, 190, 203, 243, 
256, 274 

injection, 67, 189 

injustice, unjust, 13, 19, 37, 39, 47, 166, 
171, 176f., 238, 267 

insanity, see sanity 

intellect (‘ag/), 90, 169, 192 

intention (niyya), 43, 51, 62f., 68, 71f., 
78, 92, 100f., 106, 108, 114f., 127, 129, 
134-37, 150, 157, 177, 179, 182ff., 
189f., 193ff., 198f., 204, 214., 217, 
223, 226f. 


intercession, intercessor, mediation, 
2Sf., 43-47, 91, 163, 169, 232, 234-37, 


240, 271, 274f. 

1Q, 43 

igama, 64, 72, 88Hf., 101, 119, 154, 
160f., 219f., 265 

Iraq, 205, 209, 217 

Isaiah, 27 

Ishmael (Isma‘il), 213, 216ff., 221, 260 
Islam, Islamic, 12ff., 19, 21f., 25, 29-32, 
34-40, 43-46, 48ff., 52, $4, 57, S9f., 70, 
72, 82, 84ff., 92, 106, 108, 113, 138, 
138, 142, 163, 171, 177f., 180ff., 185, 
190, 196, 202, 204, 207-10, 224, 234, 
236-39, 2421., 247, 249, 263, 273 

al-isra’, 217 

Israfil, 32 

al-Isti'@b, 168, 223, 243 

istibada, 71, 78-81 

istinja’, SSI., 38 

i'tikAf, 193-96 


Jabal ‘Arafa, 220 
Jabal Quzah, 220 
Jabal ar-Rabma, 220 
Ja‘far, 203 

Jamra, 71, 103, 209, 212f., 221-24, 226, 
230 

James, 21, 29 

janaba, see impurity 

Jeremiah, 38 

Jerusalem, 161, 217 

Jesus, 30ff. 

Jew, Jewish, 20, 191, 241f. 

The Jewels of the Qur'Gn:al-Ghazali's 
Theory, 31 

Jibra'll, see Gabriel 

jinni, 23f., 36, 89, 991. 

Joseph, M., 20 

Judaic, Judaism, 20f., 30f,, 38 

journey, travel, 71, 77f., 86, 89, 107f., 
116, 122, 134-37, 139, 153, 155, 159, 
179, 182, 185, 189f., 192, 199, 202, 
207, 217 

Judaic, Judaism, 20f., 30f., 38, 274 

Judgement Day, see Day of Judgement 

‘Judge of Judges’, 86 

Juhfa, 209 

July, 141 

jurist, jurisprudence, juristic, 12ff., 
19-22, 29, 86, 108, 119f., 123, 131f., 
135, 138, 145, 149, 157, 163, 173, 187, 
190, 202f., 206, 224, 274 

‘justification’, 30, 35 

Ka‘ba, Holy House, Sacred House, Most 


21,27 


79, 85, 


| Allah, S8f., 62ff., 


f., 91, 94-96, 99, 101, 


, 187, 190f., 210, 214, 
‘12, 14, 21, 29, 64, 71, 93, 


2231., 23S, 247f., 


intuition, 3S, 71 


oon Prayer (Salat al-‘Asr), 
114, 126, 1408f., 144ff., 
2 


a‘al-Anhur, 138 
ture (baligh), maturity, 52, 


106, 135, 169, 178, 


217, 224 


14 


00 , 102, 1 


al-Falab; Sharh 
, 14, 53, 55, 57, 65, 110, 163, 189 


Matn Nir al- 


, 174ff., 235, 2431. 
, 103, 210f., 213, 2174., 


107, 115, 145 
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Masjid an-Nabi, 161, 235, 2421. 

Masjid Namira, 219 

Masjid Quba’, 244 

Masse, H., 99 

Matthew, 21, 31 

Means, 90f., 163, 235f. 

Mecca, 37, 62ff., 71, 80f., 91, 129, 153, 
161, 194, 196, 202f., 207ff., 211-14, 
216-20, 222-29, 231, 234, 2371., 243. 

Medina, 5S, 71, 161, 180, 209, 217, 
232f., 238, 242ff, 

menstruation, 55, 60, 67, 70, 73f., 
78-82, 91, 149, 164, 17S 

mercy of God, 25, 29, 43-47, 104f., 110, 
113, 123f., 129, 152, 161, 163, 168, 

224, 23H1., 266, 274 

Mika'il (Michael), 32 

Mina, 103, 183, 209, 212f., 219, 221-24, 
227, 231 

migat, 209, 214, 217 

Mi'raj ad-Diraya, 228 

Mir at al-Haramayn, 221 

miserliness, 63, 69, 75, 202, 267 

miswak, see tooth-stick 

Mizab ar-Rabma. 224 

moderation, 54, 69, 134, 177ff., 183, 
188, 190f. 208, 211, 214, 247 

Monday, 181, 249 

monism, 21 

monotheism, 32 

Moony, P., 1S 

Moses, 30, 32, 219 

mosque, 72, 79f., 95, 108, 114ff., 119, 
127, 130, 143f., 154f., 157, 161, 170, 
193-96, 203, 234, 244, 248, 258; of Pro- 
phet, 161, 235, 242f.; see also masjid 

mu’adhdhin, 89f., 144, 271, 275 

mufti, 183, 184 

Muhammad, Imam, 80, 123, 126, 132, 
151, 159, 199, 201f. 

Muhammad, Prophet, prophetic, 
Messenger, 12, 19ff., 23, 27ff., 32-35, 
37ff., 41, 43-46, 48, SO, 52, S4f., S7ff., 
6Lff., 69ff., 75, 79, 82, 85, 89, 91f., 
100, 104ff., 108-112, 116, 118ff., 

123-30, 135, 151f., 154, 156, 160, 
162ff., 168, 172, 178, 180ff., 186f., 
189, 191, 194-97, 203f., 207, 210f., 
213, 216-20, 223-26, 237-46, 249-54, 
256, 2S8ff., 261f., 264-67, 270, 275f.; 
visit to tomb of, 64, 89f., 214, 232-45; 
blessings upon, 70, 91, 99, 104f., 110, 
123f., 129f., 133, 154, 158, 167, 211, 
216, 222, 234-37, 244, 271f., best for- 
mulae of, 104f., 271f., 275; see also 
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companions 

Muharram, 15, 180f., 208 

Muhassab, 213, 223 

Muhassar, 221 

al-Muhit, 138 

Mujahid, 186 

mukeallaf, 59 

Multaga al-Abhur, 138 

Multazam, 213f., 2231. 

Munkar, 221. 

mugim, see stationary 

mushaf, 115, 247, 250 

musk, 84 

Muslim, 12ff., 20ff., 24, 26f., 35-38, 50, 
60, 67, 70, 72, 8S, 89, 106, 112f., 116, 
122, 125, 131, 136, 142, 154, 159, 162, 
167, 169ff., 173, 175, 178, 180, 192, 
194, 202, 204f., 208f., 212, 220, 222, 
224, 234f., 237-40, 242, 274f. 

Musnad, 23, 28, 30, 37, 39, 43-46, 61, 
80, 8S, 174, 234f., 263, 26Sf. 

mutawatir, 75 

mutawwif, 219, 221 

Mu 'tazila, 13, 21, 25f., 163, 254 

Muzdalifa, 71, 86, 88, 103, 209, 212, 
2208. 


nafs, see soul 

Nahr al-Hayat, 47 

Najat, see salvatidn 

an-Nakir, 22f. 

an-Nasafi, Abi 1-Barakat, 

Nejd, 209 

New Year's day, 182 

Night of Decree, 70, 194ff. 

Night of Immunity, 70 

nisab , 197-203, 20S 

niyya, see intention 

Noah, 216 

Nocturnal emission, 66, 70 

non-Muslim, 36, 142, 178, 208, 228 

Noon Prayer (Salat az-Zuhr), 73, 85ff., 
90, 97f., 125, 140-44, 155f., 211ff., 219 

November, 15 

Nur al-Tdah wa Najat al-Quliib , 13f. 


oath, swearing, 140, 193 

Odd Prayer (Salat al-Witr), 81, 86f., 92, 
96f., 103, 122-25, 131, 133, 140f., 146 

Opening Sira (al-Fatiha), 96-99, 102, 
104, 120, 122, 136, 157f., 251 

opthalmia, 78 

ostentation, 253 

Ottoman Empire, 138 


pagan, 210 
Pakistan, 14 


152, 229 


SALVATION OF THE SOUL AND ISLAMIC DEVOTIONS 


Paradise, 22f., 25-28, 33, 44, 46, 91, 99, 
113, 12S, 163, 168, 207, 234ff.; gates, 
doors of, 26, 44, 47, 180, 211, 260, 
2731. 

People of the Book, 191 
“people of the right’, 217 
People of Sunna and Jamii‘a, 175 
Persian, 87, 148f. 

Peter II, 38 

hy, philosophic, philosopher, 
12f,. 19f., 22, 24, 27, 29f., 32, 54, 274 

piety, pious, 20, 25, 44f., 89f., 991., 104, 
109, 129, 196, 204, 211, 235, 247, 249, 
259, 275 
pig, S2f., 82, 84 
pilgrimage, 36f, 48f., 64, 70f., 86, 92, 
129, 153, 159, 202, 207-45, 274f.; for 
female, 210f., 219ff., 225, 229; 
Farewell, 219f. 
pillar, S8f., 74, 91, 93, 96, 108, 115, 145, 
147f., 167, 179, 209, 218, 220, 2311f., 
238, 248 
polytheist, 248, 241 
poor, definition of, 202 
praise of God, 58, 62, 64, 69, 971., 

101ff., 111ff., 119, 123, 127, 129, 133, 
1S3ff., 157, 159, 167, 172, 215, 217, 
220, 222, 225, 241, 256, 260f., 262ff., 
270 

prayer, see suplication, 
prayer, ritual (gala), 35, 37, 40, 45, 481., 
52f., 57-61, 63-66, 68, 70-75, 80-176, 
193H., 197, 211, 214, 216-19, 223, 
225ff., 235f., 244, 246, 248, 253f., 258, 
261, 263, 26S, 269, 271,274f.; over bier, 
64f., 67, 72f., 79, 88, 131, 164, 167ff., 
176, 195; spirit of, 117; combination of, 
86, 88, 97, 212, 219f.; see also After- 
noon, Dawn, Evening, Late Afternoon, 
Odd, Prayer, rain, Sunset, Tahajjud, 
Tarawih, Supererogatory, Noon 
Prayer (ritual) after Sunrise, 127, 158 
Prayer for Geeting the Mosque, 127, 234 
pregnant, 79, 192 
private parts (‘awara), 53, S6ff., 69, 91, 
94f., 106, 114f., 148, 154, 164, 166, 210 
prophecy, prophet, messenger, 23, 25, 
3ff., 34f., 57, 105, 163, 173, 180f., 
216f., 219, 234f., 247, 25S, 260; 
greatest, 33 
Prophet, prophetic, see Muhammad 
prosperity, 20, 28, 82, 152 
prostration: due to forgetfulness, 40f., 

97, 11S, 124, 126, 131, 144-56; due to 

Qur’an-reeitation, 64f., 87f., 148, 152, 


22, 124, 126f., 130, 133, 
146, 152, 154, 157-62, 164, 
|, 178, 180, 182, 191, 195, 
204, 209f., 222f.. 227f., 

240, 244, 258; aim of, 31, 


prayer for, 71, 103, 160ff., 


194, 217 

_ 37, 48, 70f., 97, 122f., 125, 

, 139, 142, 156, 177-85, 188, 
204f. 


religious, 12, 14, 19, 25, 308f., 
41, 44, SO, 52, 54, 59, 64, 86. 
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99, 109, 128f., 135, 138, 163f., 169, 
172, 178ff., 182, 185, 195ff., 219, 223, 
233, 2SS, 259, 273 

remembrance of God, (dhikr Allah), 36, 
38f., 49, 82, 152, 160, 186, 194, 209, 
246, 253, 258-62, 274f. 

repentance (tawba), 29, 37f., 45, 63, 71, 
123, 184, 194, 241f., 267 

Resurrection, Day of, see Day of Judge- 


ment 
revealed, revelation, 84, 218, 232, 273 

reward, 6, 12, 20-24, 26ff., 32-35, 38, 
44ff., S9f., 64, 108, 113, 143, 151, 164, 
169, 173f., 179ff., 194, 207, 234, 
238ff., 244, 246, 25S, 264, 273 

righteous, righteousness, 6, 28, 34 

riya’, 253 

River of Life, 47 

Robson, J., 180 

Romans, 21, 30, 38 

Rummana, 242 


sa‘ada, sa‘id, see salvation 

Sacred Mosque (a/l-Masjid al-Haram), 
91, 9S, 161, 216, 218f., 22Sf., 228 

sacrifice, 209f., 213, 221, 226-32 
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